Iqb&l His Poetry and 
Message 

BY 

SHEIKH AKBAR ALI, 

B.A., (ALIO.) LLB., 

ADVOCATp, HIGH COURT, LAHORE. 



PlJBLISHED BY 

Messrs MIR MOHAMMAD NAWAB DIN, 
Pnntød at The Punjab Educational (Electric) Prtbb, 
33 , Nabha Road, Lahohe. 


1912 . 

XAU Right* Rm§*rv*tL) 


PNe« Ri. 4, 




mohammad 



PREFACE 


J fp (j **?/+*■ 4 S»j^ 

“ O &od ! Endowmy bosorq with an all-kraovving heart. 

And beatow a vieion, tiiat makea me mark //te tcinc m the 

liquor." 

With no pretension9 to any literary merit the 
author makes bold to present his views, good or 
bad as they are, regarding the thought of one of 
the foremost poets of the world in the hope that 
it may lead people to probe deeper into him, and 
cause some worthy writer to be to Iqbal what Fitz- 
gerald is to Omar Khayyam. 

The writer is fully ponscious of his short-comings 
—the book is rather his first attempt—and that too 
in English, over which he has no command. He 
has attempted to mark “ the wine ” in Iqbal’s liquor, 
and like the bee has sipped sweetness from the 
ever-fresh flowers of Iqbal’s garden to form the 
honey-comb. He asks the reader to overlook the 
defects of arrangement, and the mistakes in trans¬ 
lation, to excuse certain repetitions and over-lapp- 
ings, and to allow for the faet that the attempt is a 
maiden one. 

The verses quoted are also given in the origi¬ 
nal along with their translation for the benefit of 
those, who know Persian and Urdu along with 
English. 

The translation aims at maintaining the tinge 
of the Orient. It may at a few places be found 
to be defeetive, yet the writer requests the reader 
“ not to find fault with the wine-cup, but to 
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attentively considcr the taste of the wine.” Where- 
ever the author could get an Englishman’s rendering 
of Tqbal’s poemsThe Secrets of the Self,” 
for example, by Dr. Nicholson—he has adopted it 
as the proper translation. 

The writer would be failing in his duty if he 
does not here gratefully mention the names of 
Professor Mohammad Din Taseer M. A., of the 
Islamia College Lahore, and Sheikh Ihsan Ali, 
B.A., LL, B., Advocate Kasur, with whom he re- 
vised the translation of quotations from the Bang, 
the Ramuz, the Piam and the Zabur. 

The subject matter of the book was originally 
conceived in the form of a few leetures, which 
then covered only the Bang, the Asrar, the Ramuz, 
and the Piam, but it was later on decided to give it 
a book form. The Zabur, however, was in the mean- 
time published, and the author supplemented the 
work with quotations from it. The translation was 
then revised, but in the meantime Javidnama also 
saw the light of the day. The author had to hold 
up the work, and to incorporate the poet’s latest 
ideas to make it complete. Ile frankly admits that 
he has not been able to bestow so mueh time to 
the translation of quotations from Javidnama—and 
it is mostly here that the rendering may be found 
to be defeetive at some places. 

Sh. Akbar Ali, 

Hospital Road, 

Lahore. 

Dated the lst of October 1932. 
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CHAPTER I 

INTRODUCTORY 


/J 1j jtfi Hi* 

tj r*-» T 

“ Behold the bird thanperalds the advent o£ the spring— 

A bird tbat deliver^pitB message from tbe seclusion of the 

cage.” 

Family and Birth 

Our poet Doctor Sir Mohammad Iqbal, M.A., 
Ph.D., Bar-at-Law, Lahore, was bom at Sialkot in the 
year 1876 of the Christian Era. He belongs to an 
old family of Kashmir Brahmans, who accepted 
Islam about three hundred years ago, and weré later 
on compelled to leave this Paradise on Earth , and 
settled in different parts of the Punjab. The 
branch representing the poet’s family settled at 
Sialkot. Apparently this seems to have been a loss 
sustained by the family. But Iqbal does not like 
the abode in paradiae as “it has no pangs,” and 
as “ its boat does not grapple with the high wind.” 
Perhaps Fate had anticipated these ideas of the 
poet, and managed to grant his wishes in anticipa¬ 
tion as it were. But the loss has been Jftpre than 
compensated by the opportunities affortSM 'by the 
“ Land of the Five Rivers ” to this priHe of the 
family to drink deep at the fountain of learning, that 
has reenlted in exciting the poet in him, and has 
enabled Iqbal to create thousands of paradises for his 
readers. 

Influence of Parents 

The religions and the sufistic tin^e that we find 



2 


so prominently present in the poet is in no less degree 
due to the influence of the poet’s parents on him in 
his childhood. Iqbal himself acknowledges the debt 
in the following lines of his Urdu poem written on the 
death of his mother :— 

pS> K I jfr o ijjk* a* 

O jS fÅ.) Lo JmUi k J f Jk£b f * J JUO 

° l * a ' i<Jj 3 jij j U& J** J 

t Sjh* 15 W J 3 ji J 

“ I have come to possess the high fortune of the stars through 
traming received at thy hånds, 

And the farnily of my forefathers has become exalted and 

renowned. 

Thy life conBtituted a golden page in the hfstory of exig- 

tence: 

All along it provided lessons of religion as well as of worldlv 

lafe. 

Education 

Iqbal received his early education at Sialkot, and 
was influenced a good deal by the well-known Oriental 
Scholar M. Mir Hassan of revered memory, who creat- 
ed in his mind a burning taste for Oriental literature. 
He received his advanted College education atLahore, 
and was the favourite student of professor (Later Sir 
Thomas Arnold), who unfolded to his pupil the thought 
of the We6t, and succeeded in creating in him a genui ne 
taste for Western Literature. 

The poet was in this way enabled to traverse the 
literary grounds of both the Orient and the Occident 
with a result, which has been expressed by him in the 
following strain 
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jfjJflj l^o-Lo L L'^m* 3 jil fJL^AM 

“ Tlie philosophers of the West added to my knowledge, 

And the comp&ny of those, who possess spiritual yision, 

kindled my he&rt.” 

Early Poetic Attempts 

At Lahore the literary surroundings excited the 
poet, and he began to take part in poetic symposiums. 
His early attempts were so much appreciated that he 
was marked out at that initial stage as a budding poet 
of great promise. For some time Iqbal sent his poetic 
compositions to the well-known Urdu poet Dagh for 
correction and improvement, but he returned them re- 
marking that there was little scope for any corrections 
in his poems. This at least proves the truth of the 
assertion that a person, who sits to write real poetry, 
has already arrived at a stage, when he has learnt the 
command of his medium. Sir Sheikh Abdul Qadir’s 
well-known literary journal the Makhzan, (in Urdu) and 
at a later stage the platform of the Anjuman-i- 
Himayat-i-Islam, Lahore, the premier Muslim Insti¬ 
tution of Northern India, did much to bring out the 
poet in him. 

Iqbal took his M.A. degreein Philosophy from the 
Punjab University, and acted for some time as a 
Professor of Philosophy in the Government College, 
Lahore. 

The Poet Goes to Europe 

In 1905 he went to Europe for further studies, and 
for the Bar. He studied at Trinity College Cambridge, 



and went to Germany, where he got the degree of 
Doctor of Philosophy from the University of Munich. 
He was also called to the Bar, and returned to India 
after having wedded together the thoughts of the East 
and the West. Iqbal has expressed this result in the 
following strain:— 

L^gUj & IdojU j jj | JjL 

{*J A ‘ b f/s* J å** 

“ Intellect founded a temjile of idols in my liead, 

But the Abraham of love turned the ldol-liouse mto a Ka’aba.” 

After his return from Europe in 1908 he has 
been practising as an Advocate of the High Court 
of Judicature at Lahore. He has also been taking 
keen interest in the educational, social and political 
activities of the country. During this period he 
has often been called upon to guide the delibera- 
tions of the various Muslim Educational and Political 
Organizations. 

The Government dubbed this Literary Giant as a 
knight long after his Masnavi had taken hold of the 
Indian Muslim, the Afghan, the Persian, the Turk, and 
the Egyptian. The translation of his Masnavi 
“ Asrar-i-Khudi ” by Dr. Nicholson into English 
introduced him to the European and the American. 

“ Secrets of the Self,” no doubt, revealed him mostly 
as a messenger, yet it requires a Fitzgerald to 
transplant his poetic genius to the Western mind. 
Though the introduction has been so incomplete, yet 
we know that already he is a well-known figure in the 
yvorld. Literary journals and critics of Europe and 



America have already paid their tribute of apprecia- 
tion to the genius of the poet. 

Iqbal’s Influence 

Iqbal’s influence in India and especially on the 
Muslims has been very great. Even in these days 
of acute communal struggle, when a prejudice exists 
in the minds of the non-Muslims against the poet on 
account of his tenacious adherence to the cause of 
Muslim rights, we find that the Hindus of Northern 
India know and recite his songs of patriotism like 
“Our India,” “The New Temple,” “ The Picture of 
Pain,” “ The Song of the Indian,” “ The National Song 
of Indian Children,” “Swami Ram Tirath,” “Ram,” 
“The Himalayas,” his translation in Urdu verse of 
Gaitri Mantara titled “The Sun,” and his well-known 
symbolical poem “ The Cries of a Bird.” We also 
notice that the Hindu Press impliedly recognises the 
high position of the poet by oft and anon expressing the 
wish that the poet should have continued to write 
songs of patriotism to their liking, and should have 
done so in Urdu, the Lingua Franca of India. Their 
complaint is that the poet has no attachment now left 
for the land of his birth, and for Indian Nationality; 
andthey opine that he is a thorough-goiAg Pan-Islamist, 
writing for the benefit and uplift of tffe Turk, the 
Persian, the Afghan, and the Egyptian ratfher than of the 
Indian qua Indian. How unfounded is this impres- 
sion will become clear later on when the poet’s ideas 
about country and cosmopolitanism are discussed. 
But this impression has not failed to create in the 
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minds of the non-Muslims in India, a prejudice against 
the poe^ and witha fewhonourable exceptions, the non- 
Muslims do not care to study his works that are repJete 
with precious thought and inspiration. Differences 
in politics should not have gone so far, and the non- 
Muslims should not have allowed themselves to be so 
blinded by their present political ideas as to ignore the 
very high position that Iqbal commands in the field of 
poetry and thought. The tables, in faet, can be turned 
on the accusers and it can be safely asserted that they 
themselves are unpatriotic in so far as whilst the out- 
side world appreciates, and gets light from the sun of 
the Indian Poet’s thought, they deliberately try to 
ignore it. The situation is well expressed in the fol- 
lowing verse: — 

jS LwUj !j jUif jfj »Uu, jjj \ 

b jjj fif 

“ Gham ! mark the dark days of the old man of Oanaan, 

The light of his eyes brightens the vision of Zulikha.” 

Leaving this general apathy aside, we find that 
a good many non-Muslims of note are being deeply 
irrfluenced by Iqbal’s poetry. The most prominent 
example of this influence was brought to the notice of 
the public by Professor Mohammad Din Tasir of the 
lalamia College, Lahore, on the last Iqbal Day celebra- 
ted on the 6th of March 1932 at Lahore, who inform¬ 
ed the audience that he was once sitting with the poet 
wiren a letter arrived. The poet tore open the cover, 
and for a few minutes tried to go through its contents. 
He then handed over the letter to the Professor aak- 
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ing him to decipher it. The Professor found that the 
letter had been written by Mrs. Sirojini Naidu in a 
very beautiful but illegible hånd, and with a good deal 
of strain and labour he succeeded at last in readiag 
the contents, and found that the Nightingale of India 
had therein informed the poet that althoagh she had 
all along cherished the idea of “ Nationalism," yet on 
going through the Poet’s works, she had changed her 
ideas, and that thenceforth she had decided to think in 
terms of cosmopolitanism. Iflqbal’s works caneffectthe 
conversion of a veteran political leader of world-wide 
reputation like Mrs. Sirojini Naidu, the day is not far 
distant when his message will be universally accepted 
by others in preference to the narrow outlook of 
“ Nationalism.*' 

So far as the Muslims of India are concemed it 
can be safely asserted that they have already begun to 
think in terms of Iqbal. We find that his cult of the 
self andself-affirmation, and his exhortation to maintain 
individuality have already saved the Mussalmans 
from merging into an abstract conception known and 
boomed by the name of “ Indian Nationality." Their 
speeches and writings are all impressed with Iqbalism. 
The poet has interpreted Islamic polity in his own 
way, and this interpretation has already been adopted 
by the Mussalmans of India. It is a well-known faet that 
Maulana Mohammad Ali of revered memory, who for 
a considerable time belonged to a different political 
camp, used to publiely acknowledge that he had learnt 
the true nature of Islam from Iqbal. We also find 
that the congressite Muslims, who differ from Iqbal ofi 



political issues, in their writings and speeches begin, 
continue, and end with quotafcions from Iqbal. He is, 
in faet, the most prominent and towering personality 
amongst the Mussal mans of India to-day, and the 
whole of Muslim intelligentsia looks up to him forlead 
and inspiration. 

The Advent of the Poet with reference to the 
World Situation 

As has already been suggested Europe has still to 
develop the meagre introduction of the poet into per- 
feet intimacy. The matter-of-fact ways of the West 
afford it no rest, and it longs for some efficacious relief. 
Theconstant struggle of a routine nature has dulied its 
soul and it urgently needs some scraping to restore the 
original sheen. The golden age of spirit is gone, and 
the iron age of matter has set in. The old moral 
ideals have given place to a erude utilitarianism in 
general, and to its extreme form, commercialism, in 
particular. All this change for the worse has resulted 
in creating capitalism, imperialism, monopolies and all 
those Aaron’s rods that have swallowed up the 
rights of the weak, and have become a veritable 
curse of the world. Individuals and communities 
have all learnt the universal lesson of selfishness, and 
have cast aside all codes of ethics and morality. 
“ Spheres of Influence, ” “ Protectorates,” mandates, 
“Scraps of Paper,” diplomacy, the League of Nations, 
Indentured Labour, the exploitation of subject-races, 
the colour question, and all sorts of artificial in- 
equalities are directly due to thi$ change. Our jtofet. 
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depicts the rotten condition of the worJd in the follow- 
ing strain :— 

^ jiT tffij ‘Vr* ,^-jf 
^ jUJI 

^iSJ K *Xj ^03^Z-i&jt* \j* U **i 

^j'l JjAij^nA l^jjbU^oX^i Bj 

«s JA- jVj*-**H £- u“j* 

Li£ “ i**®" és. lSJ 15 j.f“* & 

^ J** oW$- 

*‘ Man still iu lowly victuu of Impeualiain, 

What horror! lio clniaea lu« own race. 

The glare of inodern oivili/ation ilaz/.les the eye, 

’Tm but uu art of setting false gems. 

Science that once wan the pride of the wise in tl»e West, 

Is now a sword in the blood-stuined gnp of gieed. 

The talisman of diplouiacy cannot btrcngthen 
A culture founded on capitahsm.” 

The weaker communities are dehberately crushed 
to keep thcir mental vision at a low level. Acting 
upon the principle that the size of the plant depends 
upon the size of the yase, that it is sown in* the 
strøfig doie out some worthless apple of discord to 
keep the weak -engaged so that the weak have ao 
chance of broadenmg their mentality nor of elevating 
their thought, -and the modern imperialists resort to 
methods that are calculated to hnmiliate the wealg 
and to cr-eate a sense of inferiority in them. LqJbal 
has drawn a pen-picture of this state of aflairs ah 
hb poem “ TJbe Khuri-JRah,” He aays;— 
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|tjjh2uo Ijj £ Uj&j ItXo ^ 

(5J a,, -“ jjjoÆa-jidU^ySJ'■> 1^“ 

jbl a« J*So - ^ J,*=L- «3.J jla. 

cSj+J J j 1" jft- j>»/ “I*. ^ Ji^SJ J 

(»U 5 * i5 )JV** K Jvfj U u#*J ^ 

tsfwl&ji yt- yy j^jyyé-Lr* 

Vf gj^ j^C LO J 

i5 ji sé ^ <=^ l - i 'aT L ° , ‘ " y 

Jj jjia. j ObUj j C M j ^ ^ tr^ 1 - 

ijj J vJy- y l £■«*» «_y» 

“ As soon as the subject race awakens mto ronsciousness, 

The Magic wand of IniperiaLisiu lulis it agmn into slmnbcr. 

The eye of A.vaz, bewitehcd bv the Magic of Malnuud, 

Looks npor. the halter nf slavery as an ornament of attraction. 
The Republiran system of the West is the same old instrument, 
The reede of wlnch contain uotlimg but the tuneR of Kaisarism. 
The demon of oppression is jumpmg about decked in the 

robes of demonracy, 

But thou art under the impression that it's the fairy of liberty. 
Constitutionnl bodies, reforms, privileges, and nghts, 

All tli ose are Western medicinen, Hweet to taste, but produce 

sluniber.'’ 

Iqbal has presented his own estimate of the 
West and its culture in the portion of the Piam-i- 
Mashriq titled “ Picture of Europe,” as well as 
in the Zabur, and lately in his Javid Nama in the 
portion titled “ The Dream of Tolstoy.” Iqbal 
makes the female Af rangin (E^nope) address Judas 
Iscariot, the man in the River of Mercury, in the 
following strain:— 

y* J «J fif- jV oii «J 
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“ O thou, who has not taated of faith! 

And has a!l along worshipped the idols made of raw silver ! 
Thou did not mart tho real worth of the Holy Spirit. 

Thou acquired the body, but lost the wealth of hfe.” 

But Judas Iscariot at once retorts in the following 
strain:— 

dV j'j' : j'j' y yr 

ja. u aJujHj 3J3 ^3 >t»i 4 ciH*-e 

j|ji j j f jxc jj b j Lui' XJas £ 

j b ^ 

? y !»AU*! vji 4 

“ IntellHct und religion have becn fonled b$ thy licresy, 

Aud love han been degraded by thj commercialism. 

Thy affuctiou is a discase and a secret diseuse! 

Thy spite spelts deuth, und a mulden dealh. 

Thou uasociatetli with matter, 

And hast stolen nway man irom beforu the presence of God. 
Science that solved the problem oi thmgs, 

Has yielded theo nothing but the outlook of Changez. 

Thy death heralds the advent oi life for the world, 

Wait a while, and know thy end." 

Iqbal has vehemently criticised Western Imperial- 
ism and Socialism. He regards Karl Marx’s Social- 
ism as a scheme based on the equality of stomachs, 
not on the equality of spirits. Similarly he regards 
Imperialism as fatness of the body, and runs down 
both in the following strain :— 
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J? J JjB> ^la. IjjJjfi) 

gla.j (<-£*- y* ji! I c) 1 *^ 0 s!/“-b d* E JJ*-1) d** Lf** 3 .'j 

d^d^jr^tfd 
CU “ J j b d u d 3 ' i b d^v d’ 

JSj ^ Jj tjjJ jS> jji 

Jo c*JjO - j 

“Both posspss a reritleHH and nnpatient soul, 

Both are sti-angers to God and deceivers of man. 

The one is nurtured ln tlie »pint of rebellion, the other ih 
fed by tlio revenueaof state. 

And between tliest* two wtones lmiuamty is being ground. 

The one defents the end« of science, religion, and art, 

Whilst the otlier takes nuuy life irom the body, and bread 

from the hånd. 

I have seen both mink into tJie ahyHs oi matter, 

Tlieir hody is i Hu ni i nated. their liesrt is black.’’ 

Similarly Iqbal finds nothing but disintegration 
in the East. He depicts the condition of the Orient 
in the Zabur thus :— 

c: * i Jd : ’jj , d L 5‘J‘ iiU, JU iUj crfjr* Jj3 ^ d^j 

J*J/ ri**! J ^O-j! u£Jj 

“ The old flane hath died out in the soul of the Orient, 

Her breatli lags beland, her life has sJLready de parted. 

As lf the East is a mere image of hfe, whicli con cbspense 
witli the process of breatliing! 
And has naver tasted the noctar of life! 

Its heart has turned a »tranger to the aun, 

An d its flute has no tune left in it.” 

Iqbal in his Javid-Nama criticisea the present 
condition of Persia, Turkey, Russia, and India. He 
finds that Persia has awakened, but has fallen intet 



the meshes of the Western cultwre. Similoriy Tnrkey’s 
“ new ” is the 14 old ” of Europe. He notices 
that the Soviet is led by a spirit of ruthless irreli- 
giousness, and atheism. He depicts India as a 
country that keeps an eye on the past, burns its 
bosom with the extinguished fire, flees from the self, 
constructs for itself a prison out of the old customs, 
and still possesses the treacherous spirit of Mir Jafar 
of Bengal. 

The seriousness of the situation both in the East 
and the West is very beautifully bFought out by Iqbart 
in the Zabar thus :— 

J jr" i- J j 1 

CaUa. vO j l-o j! uS jj 

jl*S jf Ij J*}*- 

/Åjj 8 J ^^ Lo. uv > } 

jySLyu Jjj 1 jlSLs J* 

vJLjj UJ ojj ji’ 

‘-(r jy * ^ 

v|y* f*** J'J 

r t i w . 3 7i i M . > Jjjj J Wj- f l*3|JU 

“ The East that holde heavens in the noose of its thought, 

Bu broksn bom the se li, and doos not psssssa th» fire of 

désire. 

Its elod of eavth is-imtroubled bf »sy spark oflfifb, 

Ib is a mer« speetetar of tossing wavaa bom the river « id* r 
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The temple of idols and the Horns© of God—all dead fire ! 

And the keeper of the tavern has m lus cup a wine that has 
lost its potency on ncconnt of long exposure to the air. 

The western thought worsliipn Appealance, 

It is a seeing blind man, Mho is entraru.ed by mere colour and 

odour. 

lt is more mobile than the sky, und more Rkilled in carrying 

away lifo than déatli, 

Its hånd lins torn our garment beyond ull hopes of mending. 

The EaHt is in ti rotten condition, but tho West is worse in 

this respect, 

The whole world is a lifelesH mass with no onthusiasm for a 
perpetual quest after life.” 

The existing order of society is “ so wooden and 
so iron,” that the working of the social machinery 
appears to be quite automatic. It is bound by the 
chains of artificiality and formalism, and no soul 
seems to pervade it. It appears to be a lifeless 
and unhuman machine, whose funetion is minting— 
of course, for the strong at the expense of the weak. 
The chief ideals of humanity, viz., liberty, order, and 
equality have acquired strange meanings and incon- 
sistent application. “The weaker must go to the wall” 
is the accepted creed of those, vvhu hold sway. 

The lifeless machine of modern society has not 
only erushed the weak, but has also undermined its 
own self by reducing the individual life of its mem- 
bers to a nullity. The individual in its scheme of things 
is a mere lever or a pulley contributing to the set 
working of the machine. It is the machine that 
matters and not the individual. 

The so-called constitutional societies are only so 
many contradictions in terms. The law itself creates 
artificial inequalities, and preferences with the result 
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that the strong can easily evade the legal liabilities, 
and a certain set of people are even regarded as 
privileged class, quite beyond the jurisdiction of law. 
The maxim “ the King can do no wrong ” is an 
illustration in point. The law not only permits but 
encourages monopolies and capitalism, that create 
veritable Shylocks to suck the very biood of the 
weak. 

Whenever reaction against evil becomes necessary 
some master minds appear on the stage, and try to 
combat it. Goethe and Rosseau, Tolstoy and Maz- 
zini, Washington and De Valera, Jamal-ud-Din Afghani 
and Sun Yet Sen have all been emphatic protests 
against evil that so closely chains modern society. 
The much-maligned Nihilists and anarchists, the 
peaceful socialists, and their extremist brethren the 
Bolsheviks have also becn emphatic protests lodged 
by time against the stereotyped evils. Luther’s activi- 
ties and Tagore’s tirade against modern nationalism 
were also attempts at the amelioration of “ the rotten 
state of Denmark.” But all of these protests were 
either limited in their scope and duration, or were mild 
and sentimental. They for the time being served the 
purpose for which they were lodged, but were not of 
universal application, nor were they comprehensive 
and exhauitive. There have also been made con- 
structive attempts to keep the elements within proper 
limits to avoid possible clashes. Manu’s caste system, 
Plato’s Republic, and Sir Thomas Moore’s Utopia are 



some of such constructive attempts. Rut they have 
either failed or have been rejected as being impracti- 
«able extravagances. 

The bloody protest in the form of fhe late 
World War brought about a terrible clash between 
fhe jarring elements of the chaotic world. Disaffec- 
tion, unrest, disorder, and misery reign supreme 
everywhere, and the world realises that “ times *are 
out of joint.” Pessimism has taken a firm hold, 
and the people are losing heart to despair. The 
following lines from Milton can appropriately be 
said to depict the situation :— 

“ At once as far as angels ken, (he views) 

The dismal situation waste and wild 
A dungeon horrible on all sides round 
As one great furnace flamed.” 

The time was thus ripe for the advent af some 
master mind to lead humanity towards the solution 
of the difficulties. The world was groping in the dark 
when all of a sudden a ray of light from the East 
dispelled the darkness, and showed the right path 
to fhe benightcd travellers. This ray of light is Iqbal, 
whose advent tolls the death-knell of the present evils. 
He says 

CVm**C& ^ J **r UJ j J jlk jl 

yJ<-= J/ j-* y 

“ From iho East my dawn arrived, and routed night; 

A fre»h dew settled on the rose of the world.” 

The malady required a strong^emcdy of universal 
application and efficacy, which hasbeen prescribed by 
the Oriental Poet. 
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Iqbal’s Gift to the World 

By presenting his philosophy of the self and 
selflessness the poet has struck at the very root of 
modern notions about the individual and the society. 
He attacks the so-called “ Moral Culture,” and fixes 
Vicegerency of God upon earth as the goal for man¬ 
kind. He points out the way in which society can 
help its individual members in the attainment of 
this end. He has presented original Islam (not the 
the narrow creed of Mullas) as the ideal for all 
societies to follow. Liberty, order, and equality 
have been truly interpreted and brought within the 
jurisdiction of practical politics. Iqbal comes as a 
Messiah for degenerated societies, and as a wam- 
ing to aggressive nations. He tries to establish the 
sway of love in place of the reign of formalism 
and red-tapism. He exhorts the world to avoid 
the Scylla and the Charibydes of material intellec- 
tualism, and emotional sentimentalism. Spiritualise 
the senses, and wed reason to love is his message 
in a nutshell to the world. To him the East and 
the West are complementary to each other—the one 
representing “Zikr” or spirituality, and the other 
“Fikr” or intellectual knowledge. Iqbal sees the 
salvation of the world in the union of both in letter 
and in spirit. 

The advent of the poet with reference to the 

CONDITIONS RELATING TO MUSLIM INDIA 
The rise of tfie British Sun tolled the death- 
knell of the naany little stars that had appear?d on 
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the political horizon of India at thc decline of the 
Moghul authority. The Muslims had fallen into 
utter degradation, and the poetry of that cra also 
bore the same impress of demoralisation. The Indian 
Mutiny of 1857 swept away the last vestige of the 
Muslim rule, and the Muslims suffered the most as 
a consequence of the iron hånd used by the new 
rulers in quelling the rising. The pitiable condition 
brought forth tears from thc eyes of Ghalib, the 
Lion of Urdu Poetry. Completc destruction stared 
the helpless community in the face, when Sir Syed 
made his appearance on the stage, and exhorted 
his brethren to put up with the new conditions, 
and work out good for themselves by as similating 
the ways of the West. 

The Work of Hali, Akbar and Iqbal 
Com pared 

Hali with his “ Mwaddcis ” fired the community 
with enthusiasm, and made it conscious of its glorious 
past. He thus succeeded to some extent in checking 
the growth of extreme modcrnism in his community, 
and everybody began to feel the loss of past glory. 
Akbar of Allahabad, who “ held mirror to his age,” 
then appeared, and exposed the defects and hollow- 
ness of modemism. The spade-work was done by 
the two poets, and Iqbal now entered the field to 
do the needful. Hali longed to have the building, 
Akbar demolished the undesirable portions, and Iqbal 
has constructed the ediftce. Hali diagnosed the ail- 
ment, Akbar ordained abstentioq, and Iqbal prescribes 



efficaciouB treatment. Hali, thus, sang of the past, 
Akbar of the present, and Iqbal sings of the future. 
He says:— 

jl ^ f+jj 

‘'1 am a tune that lieeds not the plectrum, 

I ara the voiee of the poet of to-morrow.” 

He, of coursc, lays great stress on the past, 
which must help us in interpreting the future. 
Says he:— 

^jXaojS fjif JsLwJj J J JLdkgJj Lui 

• 1 keep m view the glonous past, 

And sce the morrow in ti te, imnor of to-day!” 

He is a poet of the future. He himself tells 
us :— 

! j j UijÅ. ^ £0*0 jUixjf 

^ ^ f*? ^ J *M* f ^ 

“ 1 am waiting for the votaries that rise at dawn, 

Oh ! happy they, who shall worship my fire! 

My age doeR not understand my deep meaning, 

My Joseph is not for this market. 

I despair oi my old companions, 

My Sinai bums for the sake of Moses who is yet to come.'’ 

Whilst Ghalib, Hali, and Akbar wrote for the 
Indian Mussalmans, Iqbal writes for the Muslims 
of the wojfyl—nay—for the whole world. He is a 
Muslim, an Indian, and a cosmopolitan at one and 
the same time. He is all light to friends and foes 
alike, or as the Marhatta Saint would say:— 



“ A lamp is he, shining with steadfast light, 
Not shining to the strangers dark as night, 
While to the household bright.” 

Such then is the poet, whose genius and philoso- 
phy we have undertaken to lay bare and propound. 

We should not despair of accomplishing the task, 
because our] poet has given us encouragement by 
saying :— 

“ Wliatcver tliou liftet in iJiee, bring lt iorfcJi — 

A tune, a c ry, a «igh or a lamentation.'’ 

And in doing so we have at least the satisfaction 
that even if wc are not able to explain, expound, 
or interpret properly Iqbal’s poetry and thought, 
Iqbal himself has aheady offered an apology on our 
behalf in the following stram :— 

l ft•*** y ^ / 

02 . ^ I* 4 *} 

itc ^h ,^1 jv ^ 

tf—» <-$ tj O J) Ua. j3U 

^9) J<-M» 

jV 

“ If you have no ineight into my real nature, 

’Tis no reflection on the perfeetion of your all-knowing 

knowledge of me. 

1 myself cannot fathom my depthb, 

My thoughts he too deep for a dip. 
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1 too yearn to have a peep into Iqbal, 

And have shed teara in the agony o£ separation from him. 
Iqbal himeeli ia ignorant of Iqbal, 

And God is witness, 'tis no joke.’* 

Iqbal’s Poetic Works 

Iqbal has so far made six of his poetic works 
available to the public, viz .— 

1. Bang-i-Dara (The sound of the beil) a 

collection of his Urdu poems. 

2. Asrar-i-Khudi (The secrets of the self) 

that deals with the individual life, and 
the self. The book has already been 
translated into English by Dr. Nicholson. 

3. Ramuz-i-Bekhudi (The mysteries of self- 

lessness) that deals with collective life 
and social organism. 

4 . Piam-i - Mashriq (The message of the East) 

The book contains a picture of Europe. 
It also presents oriental ideas to the 
West and Western ideas to the East 
for assimilation. It has been written in 
response to Goethe’s West Ostlicher 
Divan. 

5. Zabur-i-Ajam (The Psalms of the Orient) 

The book contains inspiring songs for 
the East, deals with God, man, and 
nature, exhorts the East to look into 
the mysteries of the self, the universe, 
and God, to conquer the forces of nature, 
and to adopt the ways of the living. 
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S. Javid Nama (The Book of Etemity) It is 
chiefly meant to influencejthe younger 
generation, and Iqbal has herein dis- 
cussed the problems of life, the world 
forces, and higher politics. He has 
again exhorted the East and the West 
to combine “ Zikr ” and “ Fikr ” to- 
gether. Javid is the younger son of 
the poet, and he has named the book 
after him. Javid here stands for the 
younger generation, to whom the poet 
addresses the book. Javid Nama is a 
kind of Divina comedia of the East. 

With the exception of Bang-i-Dara all the othcr 
books are in the Persian language. 

Iqbal’s Own Claim 

Let us see as others see us is a well-known 
saying. But Iqbal has not left this task to be done 
by others. It is, therefore, more appropnate to 
know Iqbal’s claim as put forward by himself. The 
following few quotations will give an idea of the 
claim 

j*-jy 1 J*VU» é-J-f r* 

“ Among the sweet-tongued poets I have been endowed with a 

power of expresBion, 
That I Biag in time with the birdB that soar to the high Arsh.” 

«-3j J ^'+t' s f 3 r L 

“ Do not ignore my bo ag of love, yoa »hali find in it 
The wny to saintlineeB, aud the glory of Kiogs.’ 1, 
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J i jr®j JP- 
jf j*-* u*® 1 * 

*• Ood unfolded to ino tlie secrets of state and religion, 

And took nway »11 otlier images from tlie retina of my eyea.” 

fjZkl jJ Jdai. j-«l oj-«j fj*0' 

ft Sr*4-» 'V' U (jr^ (*f VrcJj-> 

“ Since the time that I was taught the secret of life 
Ood has kindled a fire in iny liody; 

i liaye brought forth a song thnt warins up tlio human frame, 

I have restored ,\ outh to love.*' 

t^uijjj! j* J +&.oJi j yp -* *> j ^ jk j 

“ I yearn foi the arrow, the spear, the dagger, and the sword, 

Do not luroinpany ine as I wish to adopt the ^wa ^B of 

jl ^ 

j*—j fjJ j f ^ f j c.v i i iOjj j^T i ij Jji 

“ Ajain has been rejuvenated by my song, 

My dealings have caused a rise m the price of lts goods; 

It nas a mob at first lost in the wihlerness, 

The sound of my hel I lins turned it into a regular caravan.” 

fjfjj jf J )\jJ c* tf* jf ^ J 

Avoid me, if tbou liast a tender heart, 

My heart-blood trickles down from my song.” 

In short, Iqbal has asserted that he is an adept 
in the art of life, that he is a lover, and a courier 
of love, that he is light, sword, and an exponent 
of beauty. 

The Method of Treatment Adopted 
in the Book 

In the following pages an attempt has been 
made to give a bird’s-eye-view of the poet’s 
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genius, to expound his conception of art, to explain 
some important features of his work, to interpret 
his message, to indicate the goal that he is aiming 
at, and lastly to explain the development of his 
thought. 



CHAPTERfll 

A BIRD’S-EYE-VIEW OF IQBAL’S WORKS 

|» J j y jASL«jJ fj (jUuX f jJ 

«r , r J j jj’-r 

“ 1 touched a rapturous note in the gathenng, 

I threw a spark of life into the heap of clay. n 

As in our treatment of Iqbal’s poetry we have 
adopted the method of flower-gathering, it is in 
the fitness of things that before doing so we should 
have a brief and separate treatment of each book 
in order to have better comprehension facilitated. 

Historically speaking, Asrar was the first book 
to be published. The Ramuz, the Bang, the Piam, 
the Zabur, and the Javidnama then followed in 
succession. But as a matter of faet a major portion 
of the Bang-i-Dara had been conceived, composed 
and made public property long before the poet 
had even conceived of the theme of the Asrar. 
Some of his longer Urdu poems, for example, 
“ Tasvir-i-Dard,” “ Nala-i-Yatim” “Shikwa,” “Jawab- 
i-Shikwa,” that had been recited by the poet on the 
occasions of the annual sessions of the Anjuman-i- 
Himayat-i-Islam Lahore, had already been published. 
Most of his Urdu Ghazals and Taranas had already 
fptind currency through the journals and the press 
long before the Bang-i-Dara was published. 

It will thus be seen that Iqbal was introduced 
to India through his Urdu poems. His Persian 
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works later on introdnced him tp Muslim Asia. 
It was reserved for Dr. Nicholson to introduce the 
poet to Europe and America by releasing a transla¬ 
tion in English of the Asrar titled “the Secrets 
of the Self.” The Ramuz, the Piam, the Zabur, 
and the Javidnama are bound to develop this intro- 
duction into intimacy. 

Bang-i-Dara 

First come first served is a well-known maxim. 
Let us, therefore, first deal with Bang-i-Dara. 
It does not deal with one theme; nor does it deal 
with any one aspect of the poet’s genius in a 
systepiatized form. It is rather a collection of the 
poet’s Urdu poems most of which were written in his 
college days. We find, however, that each poem has 
a dominating purpose pervading it. 

Vfe find prominently present in the “ Bang ” the 
germs of his pet themes of life and the self, which 
have later on assumed a systematized form in the 
Masnavis, and have monopolised his attention in tfie 
Piaiq, the Zabur, and the Javidnama. Love has 
beautifully been depicted here both artistically and 
mystically. In it Iqbal appears as a Muslim, as 
an Jndian, and as a cosmopolitan. The descriptive 
poetry contaiped in it has a charm of its own. 
In faet we find here fine description, humaur, mild 
irony, wholpsome mysticism, love, life, sipiptøeity, 
imagination, the child and the sage. Iqbal 
stands out s^ost prominent as an artist ia this col- 
lectron—and this is the reason why we have se 
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largely drawn upon it in elucidating our points when 
de al mg in detail with Iqbal’s thought, genius, and 
art. We have tried to do full justice to the “Bang” 
in our ftower-gathering, and need not say more at this 
stage. 

Asrar-i-Khudi and Ramuz-i-Bekhudi 
Asrar and Ramuz, though apparently addressed 
to the Muslims, are meant for all communities and 
nations. They present the themes of the self and 
selflessness in a systematized and connected form. 
This monumental work of Iqbal is an emphatic pro¬ 
test against modern notions about the community 
and the individual. Iqbal has here shown us the way 
in which individuality can best attain to the fullest 
development of all the latent faculties, and has expla- 
ined the principles that govern its stability, continuity, 
and development; and points to the ideal which an in¬ 
dividual is to attain, viz., the vicegerency of God upOn 
earth by acquiring complete sway over the elemehts. 
Ramuz-i-Bekhudi strikes at the very root of modem, 
ttationalism. The ideal individual is only possible 
if there is an ideal society for him to develop his 
faculties in. Aceording to the poet Islamic Brother- 
hood is the ideal type of society. It, on the orie 
hånd, actually exists as opposed to the imaginåty 
world of the Republic or the Utopia, and on the 
other hånd complete equality pervades it as opposed, 
fot examp&e, to the Hindu caste system, that confirms 
artificial inequalities created by the mere accident 
of birth. As opposed to modem natUÉfalism, which 
ia linjtted by tinte and place, Islam 1$ bfihr^rsal, 
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While modern nationalism crushes the weak and 
indifferently lts own individual, Islam uplifts the weak 
and ennobles the individual conferring upon him the 
status and privileges of a whole fraternity. The 
“ Shariat ” brings every body from the Caliph down 
to a common beggar within the panel of one law, 
which has no regard for any distinctions, preferences, 
or privileges. The ideas of liberty, order, and equality 
have the fullest scope in Islamic polity. 

We may note here in passing that the Masnavi 
is the centre round. which the ideas contained in 
the Bang, the Piam, the Zabur, and the Javid revolve. 
The Masnavi is an index to the thought of our poet, 
and we will do better to keep it always in mind 
when going through his other poetic vvorks. 

In the Asrar the poet shows that the system 
of the universe originates in the self, and that the 
the continuation of life depends upon strengthen- 
ing it. Iqbal then shows that desire, and its for¬ 
mation is the main source of life. He passes on 
to love, and shows that it strengthens the self—and 
when allied with love, the self acquires dominion 
ovei the outward and inward forces of the universe. 
Iqbal not only presents this purely constructive view, 
but al 60 does the purging. Asking or making a re- 
quest, is to be deprecated; and negation of the 
self is to be discarded as it weaken^the self. He 
criticises Plato and those mystic thinkers who resolve 
life into an apparition. He next gives us a standard 
of literature, which the self ought to adopt, and 
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lastly points out the various stages through which 
the self must pass in order to become a perfect 
self worthy of the position of the Vicegerent of 
God upon earth. 

In the Ramuz Iqbal impresses upon our mind 
the urgent necessity of society, points out the 
limit up to which a man should maintain his self, 
and beyond which it becomes his duty to sacrifice 
his self in the interest of the common good. Iqbal 
then presents and treats of the different tenets and 
basic principles of Islamic F/aternity, and shows 
that it is the ideal type of society. 

Piam-i-Mashriq 

Let us now pass on to the Piam. It i6 meant 
to be a response to Goethe, who wrote the West 
Ostlicher Divan about a century ago. In that book 
Goethe had denounced the coldness of the West, 
and had regretted the loss of spirituality in the 
Occident. The Divan invited the Orient to inspire 
the West with spiritual enthusiasm, fire of love, 
faith, and conviction. It was a protest against 
scepticism and doubt. The East has now responded 
after about a century through our poet, who has 
in the Message presented those moral, religious and 
social truths that concern the life and development 
of nations and individuals. In it Iqbal has tried 
to utter the East to the West. He has also afforded 
Europe an opportunity to see itself as others see it by 
presenting a “ Picture of Europe.” The poet makes 
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the West see what it is, and exhorts it to be what 
it ought to be. Iqbal has beautifully brought into 
prominence the points of similarity and contrast 
between Goethe and himself. According to the poet 
whilst Goethe is born and bred in the garden, Iqbal 
has emerged from a dead land. Whilst Goethe is 
the bird of the garden, Iqbal is the sound of the 
beil that accompanies a caravan in the desert. Whilst 
the former is a drawn dagger, the latter is still in 
the scabbard; and whilst the one has torn the shell 
and come out, the other is still within it. 

In the Piam Iqbal has laid great stress on the 
cultivation of the inner sense, fervour, warmth 
of heart, and Divine Love. He has therein emphasis- 
ed the point that the intellectualism and the material- 
ism of the West are devoid of the real zest of life. 
They allow no relief. The West has the boat, but 
Joes not know the shore where to land. Wed 
rea6on to love, and get relieving moments of ecstasy 
is Iqbal’s message to the West. Iqbal also exhorts 
the West not to restrict its attention to the external 
world alone, but to extend it to the innerself. The 
Piam asks the West to have a dip into the sea of 
introspektion so that the self should attain to what 
Socrates called “ perfection of soul 

So far as the arrangement of the book is con- 
eorned,its first part contains the “ Rubais” (quatrains), 
eaeh one of which is the language-symbolism of one 
4 sayatic experipncc of the poet. Then we hare his 
pøtom “ The Cønqiiest of Nature, ” thåt deals with the 
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original sin of man and propounds his tfeeory of 
evil; and points out the way in which man will master 
the forces of nature and become the super man. Hc 
then deals with his well-known the mes of life aoé 
self through the tulip, the wave, the firefly, the spring« 
the stars, and many other objects. Then we h^^e 
his Ghazals each of which is a repøsitory af 
experiences received by the poet at one sitting or m 
one mood. We have then a picture of Eurøpe, in 
which the poet has dealt with the philosophers, the 
politicians, the poets, and the various phases of the 
life and activities of the West. We have again in 
the end another collection of his poetic experiences 
that supplement his thought. 

Zabuk-i-Ajam 

Let us now consider the Zabur. Generally 
speaking, it is an inspiration to the East—a vitalising 
collection of songs. Iqbal has in its first portion 
addressed God, in the second dealt with man, and 
in the third with the different aspects of nature. Its 
first part consists of 66 psalms of life. In these 
psalms the poet has dealt with the eternal myateries 
of life and Divine Love. The second part eontams 
seventy five pieces, mystic, vitalising, and enatfaliag. 
He is høre exhørting the East “ to wake up fsam the 
deep slumber, and learn new methods of mation, 
knpw frpsh ways of pulling the mantie off the 
flower and the tulip,” and u to adopt new modes 
of flying.” The burden of the song, the dominating 
spirit of the Zabur, is the sense of the glorious past, 
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of love, of life, of change, and of activity. The third 
part of the Zabur is titled 11 The New Gulshan-i- 
Raz,” and covers about 41 pages. The poet has 
here reconceived the ideas about the self, its life, 
development, and various other things connected 
with this theme in the form of questions and 
answers. The questions arc the same that were once 
put to Mahmud, and our poet supplies the answers, 
in which philosophy, metaphysics, and psychology 
have kept pace with beauty. 

According to the poet thought is both fire and 
light—it is fire, when it consists of reason and argu¬ 
ments, it is light when it puts on the garb of love. 
It has no limitations of time and place. It is both the 
obstacle as well as the means to overcome it. 

Iqbal says:— 

JtVO® ^jJ jA*® 

“ ’Tis both the aea and the rod of Moses, 

That cuta in twam the brenat of the former." 

Thought is used by life as a weapon to conquer 
nature. Life chains itself with thought, and then 
frees itself from the bonds. Introspection isnecessary, 
and thought is sometimes virtue and sometimes vice. 

He says 

Jjft. Ojiq . jitø dj J >j± 

J Jul f j} pÉkfc. jfl 

Jfcfj i JJLtf y) jBl} jSl 
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“ With one eye it looks into its own privacy, 

With the other it percoives its own appearance in public. 

If it slmts up one of the two eyes it is guilty of a sin, 

The proper way is to see with both of them.” 

The poet resolves things into the relative. He 
thinks that the view-point of Euclid and others of 
the same category is, no doubt, suitable for our 
limited sense, yet it does not represent anything 
absolute. He says :— 

t fK b vh 3 

flj*- j W ^3 J b vfa 3 J* 

OUu fe jAj 8 ^ 

c?( jJ ljA. I j 

“ To say that soul aml body nro separate is a figuro of speech, 
But to see thcm separate is uulawful. 

The secret of the um verse lies bidden in life, 

Whnt is called body is only a particular state of life. ” 

It is we, he says, who have divided unity into 
multifariousness by coining digits to count it. The 
tentative is a part of the essential, the ephemeral 
is a chip of the block of Eternity, and so must 
strive to attain that absolutism, which cannot be 
found within the universe of limitations. He says:— 
? <^"1 r * 

Om>|| L-S O f J lii* Ul J SJW j I ff J 

“ Is this tangible old world only a handful of dast ? 

No, ’tis a fleeting moment from the life of God." 

The 80 -called ephemeral came into ezistence when 
the aelf in order to show itself created the not-self. 
The function and the -corpus of observation are only 
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temporarily individualised and distinguished from 
each other for the sake of convenience. As self is a 
chip of the old block, and as it has the potentialities 
of becoming immortal and of creating things, our poet 
puts on the robes of the advocatus dei , and defends 
Mansur, who is believed to have been hanged for 
uttering the words “ I am God.” In the end death 
is made to symbolise the cause of life and its conti- 
nuation. It frees us from the bondage of time, and 
changes separation into the rendezvous so far as the 
Eternal Beloved is concerned. 

Javidnama 

We now come to the Javidnama. The poet has 
here taken his cue as a true Muslim from the Prophet, 
who was transported to the Hcavcn by night, and 
journeys through the Heavens in the eompany of the 
Spirit of Maulana Jalal-ud-Dm Rumi, his inspirer. 
Zurwan, the embodiment of time and space, asks him 
to become independent of these hmitations, and the 
poet feels transported to a place, from where he 
hears the song of the stars, welcoming him to the 
High Heavens. 

Accompanied by the guide, the poet reaches the 
moon, and is introduced to the “ Indian Sage ” 
known as the 14 Lover of Creation ”, his hair bound 
overhead into a knot, suriounded by the curls of a 
white snake, practically naked, and seated under a 
tree. The sage gives him tidings of the coming rise 
of the East, and tells him some secrets di life. He 
then disappears, and the poet meets Saroosh , the 
beautiful hourie of optimism, who indulges in music. 
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The Song of Saroosh is exalting and vitalising that 
emphasises the glory ordained for mankind, and asks 
the poet to see into the reality of the self in the 
following strain:— 

rS |,jhS jbij&Ui Jftfj e_l 
! r > jiiji a. Ay ^ 

“ O pious min of superfioial observation! I grant that the 

self is mortal, 

But thou carest not to see the tompost in the bubble ” 

The poet then goes to the Valley of Yar- 
ghatnid, where he sees the four tablets of Budha, 
Zoroaster, Christ and Mohammad, the four great 
spiritual leaders of the world. The poet here brings 
out the prominent features of the four reformers 
and their work. Budha’s work is explained through 
the conversion ’ of the Dancing Giri, Zoroaster's 
through the Demon, Christ’s through Tolstoy, and 
Mohammad’s through Abu Jihl. The way in which 
the poet has done so will be clear from the follow¬ 
ing lines relating to the Prophet's work put into 
the mouth of Abu Jihl :— 

jf Lo SJLAf »> 

C« J j uSUS) jf 

oLuU eJj& jf 

jt y ^ ^Jo\3 

cu .—j J » U c/Lj j I 8 KLijj 

^f W 

“ Our heart is torn by thedoings of Mohajnnutd, 

Tbo lomp of the £a'pba was blpwn out by bis breath, 
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He predicted the deatli oi Kaisar and Kiara 

He took ~\ inng men a*a\ from our hold 

The bloi\^ dealt b> liim brokt Lat and Manat mto pieccs 

O umverse 1 wreak thy vengeance on him 

He broke from thc visible and attarhed himself to the 

Invisible, 

His magic tolied the deatli knell of the sensibly present 
His religion cut at the veiy root of the notions of counti} 

and race 

He refused to acknowlolge the supcriont\ of the Quraish 

and tlie Arab 

To him the high and the low were equal 
And he s\t at one table with his own slave 

The poet is then transported to another heaven 
called Mercury , and meets the two great personalities 
of the East—Syed Jamal-ud-Din Afghani and Said 
Halim Pasha It is here that while mtroducing the 
poet to these two persons Rumi designates the poet as 
“ Zinda Rud ” or “ the Living River,”— a name that 
the poet adopts to the end of the book. On being 
questioned by the Afghan Zinda Rud tells him that 
the Muslims are engaged in a struggle of choice 
betwcen religion and country, thc Turks, the Persians, 
and the Arabs are enamoured ol Europe, the Im- 
penahsm of the West is sucking the very biood of the 
East, and extreme commumsm has exhausted the 
patience of the religion and the community. Jamal- 
ud-Din then deprecates modem notions of nation- 
alism and country, and runs down both commumsm 
and imperialism. Said Halim compares the East 
and the West together, and expects both of them to 
wed reason to love. He refers to his own Turkish 
race of to-day and says :— 
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oLL« ^ O* U XJji jtjjf ol*a. fj ^ y 

Ll ^ m> frH -gjjif^y gjG‘ Uoa-j Jjj l-JuLd f fjUijJ 

u The Ka’aba does not gct a new lease of life, 
lf idols are imported into lt from Europe. 

The Turk has no new tune in his instrument, 

Its new is nothing more than the old of Europe.” 

Said Halim ends by saying :— 

* lo^ dJifr Jy dt J^y y 

“ When one kind of world becomes too old, 

The Quran bestows upon him another." 

Zinda Rud naturally feels curious about the 
Quranic atmosphere hinted at by Said Halim, and 
Jamal-ud-Din Afghani then satisfies his curiosity by 
giving a detailed description of it. The description 
presents the chief features of Islamic polity, and may 
be regarded as an appendage to the poet’s Ramuz-i- 
Bekhudi. The kingdom of the Quran recognises no 
distinctions of the colour and the biood, its culture 
highly respects mankind, its women, free from the 
vice-engendering environmentsof modern society, truly 
discharge their functions of life and procreation, free- 
dom is universal, no one in it has any land-hunger, 
knowledge of Sciences is enthusiastically acquired, and 
is always saturated with love and spiritual warmth. 
Said Halim then tells Zinda Rud that the religion of 
God has been fouled by the Orthodox Mulla, whose 
function is nothing but the creation of troubles. 
Afghani then gives to the poet a message for the 
Russians —a message that compares the work and 
function of the two movements— Islamic and Russian, 
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ideiltifies their aim, and asks the Russians to adoptthe 
ways of the Quran to get force and momentum. Both 
the movements aim at the destruction of Kaisarism, in 
the world, both view capitalism with disfavour, and 
both toli the death-knell of priesthood and the church 
as an institution. But whilst the Muslims have given 
up the true Islamic movement, the Russians still are 
entangled in the meshes of European intellectualism 
and culture. It is up to the Russian people now to 
adopt the Quran, and take up the work of the Muslims 
in right earnest by wedding reason to love. 

The poet is then transported to Venus and goes 
to the abode of the Ancient Gods, who are found 
exulting over the defeat of religion at the hånd of 
country, race, and modern culture of Europe. This 
part is a hit on the excavations. Modern archaeology 
has brought to light the ancient Gods, who are here 
found exulting over their re-birth. Rumi by his music, 
full of magic, brings the Gods to their knees, and then 
takes the poet underneath a river to a region where the 
vain and the proud Pharaohs and Kitchners reside. 
Pharaoh regrets that he did not pay heed to 
the Dizzling Band of Moses, and lost the wealth 
of religion, and warns others to beware. There- 
upon Rumi compares autocracy and imperialism to 
robbery, which pinches the guilty conscience of 
Kitchner, who defends the European Nations by 
saying that Europe has very high ideals, that it did 
not excavate the graves and the ancient monuments 
for the sake of rubies and jewels, but to know* 



the History of Egypt, of Pharaoh, and of Mose6. 
Pharaoh at once retorts by referring to the excavation 
of Mehdi Sudani’s grave. The Mehdi now appears 
on -the scene and asks Kitchner to mark the extent of 
the vengeance wreaked on him by the Dervish, inas- 
much as he has not been allowed a grave on the 
land, but a last resting-place under the salt water. 
The poet then puts an address to the Arabs into the 
mouth of Mehdi, who calls upon them to arise, to 
usher in new era, and to iekindle the old fire that 
brings Khalids and Omars in its train. 

The poet then reaches Mars, and meets the 
astronomer. The poet finds that the people there 
surpass the Westerners in knowledge and Sciences, but 
their souls have the upper hånd over their bodies. 
The sage tells him that they had their Adam in one 
Barkhya , whom Farzmarz, their satan, wanted to 
lead astray from Paradise. But as Barkhya refused 
to be led astray, God has bestowed this world of 
Mars on them as a reward. The poet then describes 
Marghadin, the Capital city of the planet. Unlike our 
world he finds no coinage, no machines, no beggars, 
no unemployment, no moral turpitude, no armies, and 
no false and malicious propaganda there. 

He marks that the labourers on Mars reap 
the fullest benefit of their labour, and that there are 
no capitalists to suck their biood. The problem of 
destiny is here discussed, and the sage says that one 
can change his fate himself. The folløwing lines 
bring out the idea :— 
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c^wm L^ju f y jp- Cijjj Aaj jXi f j 

Ci4 “^/%■* jl ^ y us *"fj*-®* cjj^iLrtyfyyy 

“ If one kind oi fate does not uuit thec, 

Ask for another from God. 

It is lawful for iliee to put in sueli n demand, 

The decrees of God are nuuiberleas. 

Its socret lies hidden in the saying : 

It (tlio fate) chnngeR. if tliou chnngeth.” 

The poet then meets with the virgin from Europe, 
brought to the planet of Mars by Farzmarz. She 
represents the modem woman of extreme views, who 
exhorts the fair sex to give up functions of maternity, 
etc., and to avoid men altogethcr. The poet here 
touches the most delicate matters with perf eet re- 
gard to decorum and decency. The truth was to 
to be told bluntly and without reserve—and the 
poet has done so without in the least overstepping 
the limits of grace and propriety. The poet in the 
end makes Rumi identify woman with love, and 
say :— 

yiiy »v J-* 4 " 

ykc jAJ ? 3 fj ^ ti j 

“ Mark the ideas entertained by the new age, 

And eee the consequoncos of Godless civilization. 

Love is the law of life, 

The root of civilzation is faith and faith is love." 

The poet is then transported to Jupiter, where 
he meet the Urdu poet Ghalib, the poetess Tahira, 
and the great mystic Mansur Hallaj. The secrets of 
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life and the self are here disclosed in long conversa- 
tion with the distinguished three. Paradise is to be 
discarded, as the self likes to live in dangers, and 
creates its own destiny: compulsion is necessary 
for the discipline of the self; the only sin of Hallaj 
was that he drew attention to the affirmation of 
the self: the sight of the Prophet means the making 
of the body amenable to his command: the sight 
of God means the creation of His qualities in the 
self, and their plantation further into the soil of 
the world: Satan and evil have been the cause 
of man’s glory; and many other ideas of the like 
nature are here expressed. Here at one stage Iqbal 
brings into prominence the limitations of poetry 
even—what to say of intellect—by suggesting that 
the poet Ghalib could not reply to certain questions 
in poetic form, and a reference had to be made to 
the trans-poetry of Kafirs like Mansur Hallaj. 

Satan now appears on the scene. He is described 
by the poet as a man of deeds, who likes separa¬ 
tion, and sees life in the body. Satan says that 
he also possesses “the pang” like human beings, 
likes unrealised ideal, has taken out man from the 
abyss of compulsion, and has exalted him to the 
position of the free. Satan complains of the weak 
nature of man, that so easily fails a prey to his 
machinations—so that Satan has no chance of 
measuring his strength with any strong adversary, 
and prays to God to replace these hushan doils by 
some strong opponent. Satan says * that-ori account 
of his continuous victories life to him has become 
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a monotony, and he longs to make it interesting 
by having an opponent who might be able to infliet 
defeat on him by ignoring his promptings and 
evil advice. 

The poet then reaches Saturn, and meets with 
the mean souls of those, who have been guilty of 
treason against their countries and communities. 
The poet here appears in the guise of a true 
patriot and meets with Mir Jafar of Bengal, and 
Sadiq of the Deccan, the two typical traitors of 
India. The two were rowing in a boat in a sea 
of biood. At this moment India makes its appear- 
ance in the guise of a charming hourie, but with 
the chains and halters of slavery on. The hourie 
complains of the Indians—slaves of old customs, 
devoid of the self, and having still the treacherous 
spirit of Mir Jafar. The two traitors then give a 
description of their pitiable condition, and the height 
of their misery is reached when they are made to 
say that they went in search of an asylum to the 
hell to hide themselves, but even the hell refused 
to admit them, and did not condescend to pollute 
its flames with the fuel of their bodies. 

The poet then reaches the trans-heaven region, 
and meets Nitzsch, the Hallaj without the gallows. 
Rumi informs the poet that the mad man was 
Nitzsch, who was the root ignorant of its fruit, who 
confined himBelf to the formula “ there is no God,” 
but failed to add “but God,” who was afté? 
Godhood, btit failed bedtuse it lay beyond thé 
region of intellect and knowledge, and who also 
wanted to see the mankind rise. 
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The poet then passes on to a high region that 
has no directions, and sees the palace of Sharf-un- 
Nissa, the daughter of Abdus Samad, Governor 
of the Punjab located there. The poet is reminded 
of her way of life, which consisted of her alwaya 
carrying two things with her—the s word and the 
Qaran —the two things that guard each other. 

The poet then meets the Saint Syed Ali Hamdani, 
and the poet Mulla Tahir Ghani of Kashmir, and 
gives vent to his feelings about the affairs in Kashmir. 
The poet puts the whole situation in a nutshell 
by rcferring to the historie sale of Kashmir in the 
following pathetic lines :— 

d’jj 1 ^ 3 ^J^eiy 

“ They »old the oultivator, the fielde, the nver, and the garden, 
ln faet they sold a whole nation—and sold to cheap.” 

The poet Ghani then refers to the Brahman 
pioneers of freedom for India, and says that they 
are Kashmiris in origin, and asks the poet to take 
his cue from them, and awaken the residents of that 
w Paradise ” from their lethargy by his sang. 

Iqbttl then meets Bhartari Hari, the Sanskrit 
poet, and afterwards meets Kings Nadir Shah, Abdali, 
and Tipti Sultan. Here the poet and the Kings 
again refer to the condition of the Turk, the Persian, 
and the Arab, and opine that the Muslims should 
not ape the Westemers. Sultan Tipu then confides 
to the poet a message for the River Kaveri, which 
unravels the mysteries of life, death, martyrdom, and 
•elf-iacriftce. The message is meant for the Indians 



44 


to take to heart, and aims at preaching that “ one 
moment of the tiger is better than a century of the 
sheep.” The poet then makes ready to leave 
heavenly region, when the Divine voice tells him 
some important secrets of life, and the Divine light 
sheds lustre on him. 

The journey here ends, and the poet then 
addreBses his son Javid, who stands for the younger 
generation. The poet asks Javid to imbibe his 
ideas, to wed reason to love, to spiritualise the 
senses, and to exalt the word of God. He exhorts 
him to avoid the present materialistic tendencies, 
and to mark the defects of modern system of 
education, that “ makes the off-spring of the falcon 
cultivate the habits of the duck.” He advises young- 
men to avoid bad company, and love mankind in 
the following strain :— 

^ Ua^ jJ j Ij LJjA. 

! J ji K 

^ jf UU j f jjA. (j jf j m ' i. % f LjI 

^f JL ‘3 J ji J ^ 3 fy j ] 

• 3J*^j! 'tyf jf 

Wbile ia the case of womau eitber the husband or the grave 
constitutes the screening veil, 

In that of man avoidance of bad company is the shielding oover. 

To speak lll of anyone is sinful, 

The Kafir and the Faitbful are both the creatures of God. 

Reverence for mankind is the essence of humanity, 

Acquaint thyself with the dignity of man. 

Human intercourse sustains mankind, 

Pursue the path of fnendshig. 

The lover takes his ene from God, 

And becomes benefioent to tho Safir and the Faithfal a like.” 



CHAPTER III. 

Iqbal’s Conception of Art. 

M 0 jj> lj J*j*- 

Jol 8J jS Im Uj Ij Jj& jj| 

“ They have brought thoir self out trom withm, 

And buve in this way innnaged to see themnolves. ” 

The Standard of Art. 

Iqbal has given us a criterion of right and wrong. 
Whatever stregthens the self is good, and what- 
ever relaxes its tension is bad. Judged from this 
standard art must also be a means for strengthen- 
ing the self. The poet says :— 

L^****3 JjM* j pie jf 

Lli*s<mf ^ijjj jLLi j| pXc 

C^Wif ^J Ju jf jjj: 

C>1 **‘ dj**- J**i jl rfijiO« 

d J ^j ■** *“* d d s 

“ The object of science and art iu not knowledge, 

The object of tbe garden is not the bud and the flower; 
Science is an instrument for the preservation of iife, 

Science is the means of establishing the seli; 

Science and art are servants of life, 

Slaves born and bred in its houBe." 

The Present Notions of Art. 

Iqbal seems to think that the present notions 
of art are the result of* “ the sheep’s charm ” fhat 
has lulied to slumfcer u the wakeful tiger,” and that 
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art has been made so sentimental that it has begun 
to be adored for the sake of art. This has resulted 
in decline, which the modems call “ moral culture.” 
In his Secrets of the Self, while dealing with the 
nature of poetry and the reform of Islamic Literature 
he says :— 

dj* b j' j *** S- *** >*** J+* <J 

‘■Oli, if thou hast tlie coin oi poeHy in tby purse. 

Rub it on tho touoliRtone of life!” 

Art is Beauty and creates Desire. 

Art is beauty, and Iqbal regards the artist as 
an exponcnt of beauty, says he :— 

y jyjjå. j jcLb jJL^ „ > 

jj j! j! OjJai jj JJjS jf 

“ ’Tia m tho poet’s breast that beauty unveils, 

’Tis from hiB Nmai that beauty’s beams arme. 

By his look the fair ib made lairer, 

Through his encliantments nature m more beloved.” 

And he tells us that the object of beauty ought to 
be to create some desire, some aspiration and some 
longing in our heart because :— 

j**- J***- 

Beauty is the creator of demre's sprmfctide, 

Desire is nonrished by the display of beauty. ” 

Iqbal thus regards art as a means for the exposi- 
tion of beauty with a view to create desire, that 
engenders love, from which proceeds “ the radiance 
of being, ” and the development of its unknown 
possibilities. The poet says :— 



4? 

JJJ T r ,J 

33/ j( lj 

•‘ Life is occupied witli conquesi aloue, 

And the one charm for conquest is desire. 

Life is the hunter and desire the snare, 

Desire is love’s message to beauty. ” 

Art thus is not an end in itself, but only a 
means to an end. It is a force that gives the push, 
and the momentum is ceaseless. 

Art Should not be Sentimental. 

Another point that Iqbal emphasises in this 
connection is that art should not be merely senti¬ 
mental, and the artist should not take his cue from 
men like Plato “ the sheep in man’s clothing, " 
because :— 

Hia nature drowsed and ereated a dream, 

Hia mmd’s eye created a mirage.” 

Art should be vitahsing instead of being “ steeped 
in opium.” The art should ideahse reality, which 
is its true function. 

Art should not soar so high to the skies that 
it becomes impossible for it “ to come down to its 
nest again. ” It should rather “ like the reed-flute 
bring a message from the reeds,” and “ give to 
Majnun a message from Laila.” The artist ought 
to be an eagle that soars high, but does swoop 
down on its prey. 

Iqbal’s own art is so much in accordance with 
this standard that he would speak of life and its 
manifestations even through the tongue of death. 
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His poem “ Questions to those who slecp in dust ” 
wherein he has spoken of life while dealing with 
the world of the dead is an illustration in point. 

Akt is Educative 

Another feature of true art as suggested by 
Iqbal is its educative and missionary aspect. He 
translates Emerson thus :— 

jS j jf jJ j 

JJ <£. y o? J $ r* 

I hear but to communicate it to otheru, 

I ueo but to roHt*(‘t it to tin* «aze of otJieri*.” 

In faet the poet cxalts the artist to the position 
of “ the eye of society.” 

Akt is Subjective 

He further conceives art to be highly subjective. 
It should according to him voice the feelings of 
the artist rather than present an out-and-out repre- 
sentation of the object. The work of art should 
not be a photo; it ought to be a painting, because 
the former is so lifeless, whilst the latter speaks 
out of life ltself. Objectivicy runs the Western art 
through and through. The work of art in the Occident 
is an exact reproduction of the object—a counterfeit. 
No human hånd seems to pervade it. It is the 
subjective touch alone that can make art lively, 
vitalising, full of life and lovely. Throughout his 
works Iqbal speaks his own mind through objects. 
He may address the Himalayas, the candle, the 
night, the dead, he may describe the clouds, or the 
motor car, he is always gi ving vent to his own feelings. 
Ghalib’s verse presents the idea very beautifully 
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^ u** hlSy J*j* d*. c* 

“ Ourae me, if I seek wine for pleasure, 

I rather seek forgetfnlness of tlie self every time.” 

Art is Suggestive 

Another feature of true art that he seems to 
point out is that it should be suggestive. The 
mathematical exactness of the West tries to present 
an exact counterfeit of ths object, aims at intellig¬ 
ence alone, and makes no demand for exertion on 
the part of human heart. It minimises labour, and 
thus delights in the absence of pain. But Iqbal 
is a lover of pain and labour, and would leave a 
good deal for the heart to do. The gaps in art 
there ought to be, and the heart should be asked 
to All them up. The poet says :— 

jS jUi lJj*. rXB> j3 

.ctojj jjcj jLfrj jlL 

“ The perfection of expression hes not in the laying bare of 

facts, 

The talk oi those. who know the secret, eonsiats of nothing 
but hints and BiiggestionB." 

Art instead of being exhaustive, should set the 
ball of heart rolling; and it should not only create 
sensations in the mind, but should stir the heart as 
well. 

The Object of Art and the Artist 

Art is not a slave of the object, it is the 
manifestation of the higher and nobler feelings of 
the artist hUnself* The object should not, therefore, 
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be allowed to monopolise attention ; it should rather 
palc into insignificance before the subjective light. 
In art the object should only be regarded as the 
occasion for the work, but the real material should 
always consist of the personal feelings of the artist, 
just as the real cause of explosion is the gunpowder 
though the spark sets it ablaze. It is the artist 
that matters, not the object. Iqbal says: — 

Ou.1 > C. >n ISjb 5 V > i'i'i '**' j J JjJ fjjSj 

“ Thou knoweBt not tl»v wortli it’s thou that conferroth value 

upon tho sparkling ruby, 
Otherwise the rubj is a mere piece of stone ” 

He has put the same idea in another way. He 
says:— 

/J lljJ L**Aånt^n Sféj 

“ The spring has siinply atnnged together the acattered petala, 
But it is onr look that haa rwhied to the beauty ol tho tfower.” 

Arts of Slave Nations and of the Free 

COMPARED 

In his later book the “ Zabur-i-Ajam ” Iqbal 
has devoted a separate chapter to the arts of the 
slave nations. According to Iqbal the free alone 
have their architecture, and hence he deals with music 
and painting alone in relation to the slave nations. 
Their music, he says, is a song of death, and is 
no more than the wailings of a widow. Their poetry 
is such that its words absorb the whole attention, 
bat the life-giving songs of the free carry one to 
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the hidden meanings rather than leave him to the 
mercy of the words. Iqbal quotes Rumi thus :— 
ly kfcSfjji’ jf I jJ jj UuuJ ,£ Julb ^ Juuo 

“ (Genuine thought is one tliat transports thee, 

And renders thec independont of word-iniftgery.” 

The art of poetry should create such a taste 
in man that he does not stop at the brink of the 
gliding stream of words, but crosses it to reach the 
destination of inner meanings. A slave artist-a painter- 
for example, has no originality, and no faith in 
himself. He can not cross the supcrficial gulf of 
the object to reach the shore of suggestions and 
associations. He trembles at every new thought and 
adopts the old set line. The genius of a slave 
artist is led by the taste of the masses, and his 
only wish is to come up to the popular standard, 
howlowsoever it may be. Whilst beauty is to be 
sought from within, such an artist borrows it from 
nature—thus producing a counterfeit. He catches 
at the “ is " but fails to bring out the “ ought ” 
from within. He confines himself to the expression 
of reality, but does not go beyond it. But the real 
funetion of art is to idealise reality—and this quality 
is wholly wanting in a slave artist. 

lDEALISATION OF REALITY ILLUSTRATED 
Let us illustrate this process of idealising 
reality—and for this purpose take one of Iqbal’s 
verses from his Urdu poem “ My Prayer.” Iqbal 
says:— 



“ Let the monntftin'B gloriouR landucape 
Be bo full o! charm and prace 
Tliat the streams, in waves uprising, 

Shall aspire to view it« face.” 

The real facts referred to here are that there 
is a mountain and it presents a scene. We know 
it as a faet that there are streams, and there 
are waves in them. We also know that objects are 
reflected in the streams. The poet here has not 
changed the nature of these facts—and they have 
not been turned into any unreality. The poet has 
unified these facts into a complex experience, and 
has given them a form, dominated, of course, by 
the sense of harmony. The poet here has appro- 
priated these facts—as his own—by communicating 
his conception in such a way as to stress a parti- 
c ular kind of observation of this scene. The poet 
here has not idealised the real facts, hc has rather 
idealised the particular point of view from which 
the scene is to be observed. Observation with the 
eye of the uprising waves, when transplanted by 
the poet to our consciousness turns the scene into 
something unparalleled and unrivalled. The obser¬ 
vation has thus become an affair of the ideal world. 
We may also from another point of view say that 
in these lines the poet has not idealised our obser¬ 
vation of the scene, but its observation by the 
waves. A layman sees the mountain, and enjoys 
its beauty, but when seen with the idealised eye 
of the wave, the scene becomes artistically charm- 
ing a thousand times more. The real scene is there 
only as the ground-work of the product, but the 
artistic touch of idealising its observation by the 
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waves has bestowed a peculiar charm and importance 
on the scene, which when transplanted tu the reader’s 
mind leaves an indelible impression of freshness and 
actuality saturated with marvel and charm. 

Every artist thus should idealise hard facts, 
and when he does so, according to Iqbal :— 

dAw f j U mj % j.j 

*■ tø Lu« 2 ^ 11 j SjUo 

‘‘Hib houne is much mort) ohanning thun tliat of Ihc Paradise, 

He, wlio does not wortslnp Jus Lat and Manat, is himself an 

unbehever.” 

Yes, the idealised reality is an idol. One should 
believe in it—else he is devoid of real art. This 
touch is the very soul of art—it adds to reality. 
Iqbal says :— 

J jmS L« uSj fj J ]j J ^ ji CjjJai fSe-jSxsojiSb ^ 

The artist who ndda touches to nature, 

DmiUces lii.s heurt to uh. ' 

CONCLUSION 

To conclude, true art is the manifestation of 
beautv with a view to create desirc that brings love 
and life in its train. Its funetion is the develop- 
ment and the strengthening of the self, and its 
virtue consists in the subjective touches that the 
individual artist lavishes upon it. To quote Iqbal, 
“ The ultimate end of all human activity is life— 
glorious, powerful, exuberant. All human art must 
be subordinated to this final purpose, and the value 
of everything must be determined in reference to 
its life-yielding capacity. The highest art is that 
which awakens our dormant will-force, and nerves 
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us to face the trials of life manfully. All that 
brings drowsiness and makes us shut our eyes to 
reality around, on the mastery of which alone life 
depends, is a message of decay and death. There 
should be no opium-eating in art. The dogma of 
art for the sake of art is a elever invention of 
decadence to cheat us out of life and power.” 



CHAPTER IV 

The Cup 

£bf j | J JmwJ ^ &jU J jIm 

^ jJ JA. jfjJG !j wb Joa. J*> 

“ 'Tis winc tliat intoxicatea, nnd not the cup, 

Though thewine cannot bø takenwithoat the cup.*’ 

Broadly speaking, the art of a poet has two 
aspects—form and matter. The chief thing is, no 
doubt, the material, composed of the object and the 
spirit of experience ; but the mould in which the poet 
casts it has also an importance of its own. The latter 
is the cup in which the poet offers the wine of his 
genius. 

The importance of Style in Poetry 
In popular language this form is called the style. 
No doubt, the material is the main thing, but the 
casement in which it is set also affects the charm of 
the thought. If the casement fits the thought, the 
transference of the poet’s conception to our mind is 
complete. Perfect realisation of the poetic experience 
demands that the setting of the thought should also 
be the most appropriate. In faet, so far as the poet 
is concerned, he has already formed the realised ex¬ 
perience in his mind—long before he uses any vehideof 
thought to communicate it to others. Some object* 
strikes the mind of the poet, it inspires the poet in the 
senge that he sets his art in motion. Moods ( associa¬ 
tions, ideas, and interpretations then begin to rage 
in his mind— and this tempest of spirit engulfs the 
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inspiring object. The matter and the spirit of experi- 
ence are thus blended together into an inspiration in 
the mind of the poet. True poetry, no doubt, is 
already complete, but unlcss the poet symbolises it— 
unless he presents it in the guise of language, there is 
no poem. Now if the language imitates the inspiration 
of the poet, the experience can be fully realised by the 
readers. But if the inspiration is mutilated to fit in 
with the language available, then there can be no com¬ 
plete realisation of the experience. The shoe of 
language must fit the foot of inspiration, else the foot 
is bound to sulfer. Unless the poetry within takes the 
form of a poem, we cannot say that there is art—which, 
is the exposition of inspiration. Thus the medium of 
expression has assumed an importance of its own that 
cannot be under-rated. Sometimes the sound of the 
words used echoes the sense. Apart from this “ ear- 
appeal,” we also know the value of the “ eye-appeal.” 
Both these appeals are connected to a very great 
extent with the choice of language. If the artist is 
a novice, he shall have to labour in order to get the 
appropriate words for his expression, but a master of 
the art has already arrived at a stage when along with 
the formation of an inspiration the casement is avilable 
to fit it. The choice of appropriate language becomes 
a second nature with him. Here we have the line of 
demarcation that divides poetic expression into the 
heavy and laboured on the one hånd and the light and 
spontaneous style on the other. We have also here a 
clue to the necessity of using language that is the most 
appropriate for the theme, 



The Importance of Colloquialisms and 
Idioms in Poetry 

We should also remember that words have very 
great suggestive power. The more a word or phrase 
is in use, the greater is the number of suggestions and 
associations that surround it. The rough and tujnble 
of every day speech makes the rolling-stone gather 
much moss. If, therefore, a poet uses colloquialisms, 
he has a golden opprotunity of compressing many as¬ 
sociations within the four corners of a single word or 
phrase. The gaps in art thcre ought to be, and words 
of everyday use have the greatest potentiality of afFor- 
ding scope for the reader to subjectively imbibe and 
transfer the inspiration to his mind. There is no set 
language for poetry. If a word is appropriated by 
poetry, and is restricted to syinbolise some particular 
association, it loses its suggestive power. Wehave here 
a clue to find out whether the style of the poet is 
capable of creating any expansive responseor not. The 
colloquial and the idiomatic in this respect have very 
great suggestive power. 

The Importance of the Master words and 
Phrases 

Although poetry is not so much words as langu¬ 
age, and though in poetry we do not.see what sepaTable 
sense can be attached to'this or that word, yet we 
know it as a matter of faet that like the thumb 
amongst the five fingers or like the central stone that 
keeps the surrounding shafts together, there is often 
the master word that is the very soul of the expressed 
Inspiration. Take away the word and the whole 
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fabric gives way with a crash, or try to substitute 
something, and the inspiration refuses to be fully 
realised. The genius of the poet requires that he should 
put the word on such occasions. Here is thus another 
clue to judge the style of a poet. Such choice of the 
master word belongs both to the department of the 
style as well as the thought of a poet. Yet as words are 
connected with the vehicle of thought—the language— 
it can more appropriately be included in the depart¬ 
ment of style. To us the definition, whatever is langu¬ 
age and connected with it, is style, appears to be a 
convenient workable hypothesis. 

The Importance of Metaphors and Similes. 

We also know that man has been endowed by 
nature with the power of comparison. The very first 
thing that is excited in him is the inductivc method of 
agreement. He forms concepts by a repetition of 
likenesses. Man is thus naturally fond of tinding out 
similarities between things. The simple and natural 
child is the precursor of the poet This is why we 
find that poets all over the world comparo things with 
one another. So long as the concepts are in the mind 
they are only psychological phenomena, but when 
they are named and termed, they become the posses- 
sions of language. Thus arise those methods of 
expression that are termed as metaphors and similes. 
The concept X has the connotation A, and the denota¬ 
tion B. The concept Y has the connotation C, and the 
denotation D. When we say that X is Y, we are in faet 
adding both to the connotation as well as to the denota¬ 
tion of X. They now become A plus C, nnd B plus D 
respectively. Does not this process confer on the 
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thing compared greater import ? The associations and 
suggestions are enhanced by the use of similarities— 
and it is for this reason that these modes of expression 
have a value and a charm of their own. From these 
similarities and likenesses arise those opportunities 
also that turn a poet into the mystic. 

No pcet has claimed to see the spiritual light in 
its bare form. The comprehension of Divine Light 
and the vision of the Unseen is never a direct aflfair. 
It must come indirectly through sorne known medium. 
This medium is the marking and expression of likene- 
nesses and similarities. But a poet who often “ so- 
journs on the Hira of the heart ” has to take a leap 
into the unseen, and the perfeet realisation of these 
spiritual experiences is only possible if the poet sets 
them in metaphors and similes. For this reason also 
metphors and similes are by nature ordained to be 
necessities. 

The Necessity of rhyme and meter. 

Poetry is a process by which we harmonise 
different facts of experience into a unified whole. The 
experience is a perfeet symmetry—a perfeet harmony. 
This symmetry and this harmony naturally demands 
that the casement in order to fit the inspiration should 
also be symmetrical and harmonious in its turn. Does 
it not point to the necessity of the meter, the rhyme, 
or as an oriental would say the “ Behr,” the “ Qafia'* 
and the “ Radif.” This is what distinguishes poetry 
from prose. 

Artificial Rules and Forms of Poetry 
The above-mentioned principles have been culled 



from the very nature of poetry. They are universal 
and apply equally to the poctry of every language. 
But man is never satisfied and contented with what is 
found in nature. He must add his quota to nature. 
At this stage he invents certain forms, and frames 
certain rules that suit his taste for the expression of 
poctic experiences. liere ariscs difference of artificial 
formalities amongst the various poetic circles, divided 
from one another by the difference of language. 
Different groups have different conceptions of harmony 
and symmetry in expression. There are different views 
about what are the charms and embellishments of 
poetry in different linguistic spheres. 

Persian prosody, for example, has developed 
certain forms, and the Urdu poetry has simply adopted 
them. The chief forms are—the Ghazal or the ode, 
the Qasida or the purpose poem, Qita or a segment, 
Rubai or the quatrain, Masnavi or the double-rhymed 
casement, Mustazad or the complemented poem, Tarjih 
Band and Tarkib Band or the stanza poems, the 
Murabba or the poem containing sets of four hemis- 
tichs each, Mukhmammas or the poem containing sets 
of five hemistichs each, the Mussaddas or the poem 
that consists of stanzas of six hemistichs each, and 
bo on. 

In the same way Oriental poetry has also developed 
certain figures of speech, which are regarded as the 
sacred embellishments; for example, the Ahyam or the 
duality of meanings, the pun or the play upon words, 
the resemblance of corresponding words in rhyme and 
measures, alliteration, “ respectivity ”, repitition, empha- 
sis, etc. 
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IQBAL MAY OR MAY NOT OBSERVE ARTIFICIAL 

Forms and Rules 

Generally speaking, we find that Iqbal’s style 
contains all those features that flow from the very 
nature of poetry, but so far as the prescribed artificial 
rules regarding the forms and figures of speech are 
concerned, Iqbal may or may not observe them. For 
example, his stanza poem in the Zabur on page 114, 
in which he exhorts us to learn new ways, contains 
sets of three lines each. Similarly his stanza poem in 
the Zabur on page 116, in which he asks the sleeping 
bud to wake up and arise, is another such example. 
Each set of the poem has six hemistichs. The first 
four rhyme together and have the same meter. The 
fifth has a longer meter, and the sixth a shorter one. 
The fifth and the sixth rhyme with the first set, and 
are repeated at the end of each stanza. The Spring 
Season in the Piam is another example of the novel 
forms adopted by the poet. Here each stanza consists 
of six hemistichs, in which the first line is repeated as 
the sixth also, and the lines contained between them 
have a different meter, although all the six are rhyming. 
Similarly “ The Music of the Stars ” in the Piam is 
a poem in which every stanza consists of five hemis 
tichs—the first four rhyming and in the same meter, 
but the fifth in a different rhyme and meter. “The 
Dew ” in the Piam also is a novel form, in which every 
stanza consists of five hemistichs, the first two having 
the same rhyme and meter, but the following three 
rhyming but in a shorter meter. All these would be 
regarded as innovations by the old school of thought, 
but we find that the forms are really the casements 
that fit the poetry contained in them. 
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As regards the so-called figures of speech— with 
the exception of emphasis—and to some extent 
intercalation—we find that Iqbal avoids them—and 
if any such exception is found, it rather goes to 
prove the rule. Search for a play upon words, and 
you will find perhaps only one example of it. 
Iqbal in a humorous mood is discussing* the ten- 
dency of women to discard the veil, and says :— 

S&i LofjJ 

“To wliat scene vull tins drama lund ! 

The eye is waitm<; for the up of thu veil (curtainj " 

Similarly we meet with no alliteration. The 
following, perhaps, is a solitary example of the 
same :— 

jj | f tÅym J fj »Xc 

j Lm j4-S) jS jy+u I OjJ L i iy&i r 1 

“Though burnt with a liundred lires in u hundred ways 
I hail the relish of the flamc that brinks fortil melodies.” 

Here the sound represented by the letter S has 
been repeated. Similarly a single example exists of 
Reapectivity. Iqbal says :— 

l_s fUL* jI-JJ 

J j! jsjj tå. j c* t5jyj 

“ The place of worslnp is different from tliat of love, 

Thou expecteth prostrations from andels, but demandeth 

more than tliat from man. 1 ' 

Here angel and man are respectivély made to be 
represented by worship and love in the second 
hemistich. 

Besides one or two stray instances of rhyming 
words in the same or corresponding hemistichs, we 
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have a poem in the Bang titled “ I and You," in 
which this figure appears prominently. The poem is 
an attempt at the perfection of artificial art, and is a 
demonstration of high skili and verse-technique, but 
lacks fire and warmth. 

With the exception of the few above-mentioned 
instances, we find total absence of such artificial em- 
bellishments in Iqbal’s poetry. 

POETKY IS NOT BOUND BY LlMITATIONS 

Let those who belong to the school of dogmatic 
formalism ordain the rules and the forms, but they 
have no right to say “ thus far and no further.” 
Ghalib says:— 

“ No paiticular tune i* proscnbed for lamentation, 

And the <r\ i* not liouud by the flute.” 

Poetry thus knows no bounds, and hence the 
mould in which it is cast is not of a set type nor 
ordaincd for all times to come. Blind worshippers of 
formalism regard the prison-house of formalities as 
sacrosanct as the Ka’aba. An attempt at blank verse 
would throw them into hysterics, and an attempt to 
combine music with poetry would shock their sense 
of propriety. 

Our poet in theory is against the iron reign of 
rules. His homage to poesy “overflows the limits 
of a couple of prayers of the faithful.” He says 

j-® f j t 
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*■ I do not worsJnp apponrances, I ha\e demohshed the 

houne of idols, 

I ain tlie fast-flow ing flood that breaks through dams. ” 

Though originally meant to describe his attitude to- 
wards thought, the above verse also faithfully des- 
cribes his attitude towards the formalities of style. 
It is possible that a man may disregard dogma and 
yet be a poet. A man may not “ get his head shavcd 
and yet know the vvays of Qalandars.” On the 
other hånd it is a well-known faet that even if the 
outward indications of poetry are present, the poetry 
itself may be absent. Iqbal says :— 

Jib K 4 >!jT ) 

“Notevery one that wor«hi|>>* idols und wenrs the saered throad 
Necessarily know s the mode ol idol-woi shipping und manners 

ot the Katirs. " 

Iqbal’s position is that a poet may follow the pre- 
scribed formalities, yet if his song cannot tolerate any 
of the restrictions imposed by dogma, he is perf eetly 
justified in honouring the prescubed rule in the 
breach. 

The Poet’s Likeness to Pindar. 

It is said of Pindar that “ his genius is of the 
impetuous kind which scorns all restraints of tradi¬ 
tional rule, rushes onward without premeditation or 
pause and wins his triumph by the sheer vehemence 
of masterful inspiration/* And H orace compares him 
to the stream swollen with rains, which has over- 
flown its banks and rushes downward in a thunderous 
torrent, and adds that “ he is the inspired poet who 
feels that his gift was Divine, the Apolo or the Muse 



65 


is speaking through his lips and that to exalt his own 
gift is to honour the Divinity who bestows it.” The 
same remark applies equally well to Iqbal, who has 
no very high regard for dogma, and who is the 
inspired flute through which the Muse brings forth 
melodies of love, beauty, life and the self. 

Anyhow Iqbal is so modest in claiming any infal- 
libility that he would say to the rcaders :— 

j jUoJjA. jsu* j-jf 

*■ Do not soek from me the charm of stylo in exposition, 

Do not seeh ironi 111« Khansar aml Ihj diahan,” 

and hc would exhort them in the following strain:— 

A-j-J ijjL Jj ej jxLo 

•• O reaclcr ! do not lind fault with the wine cup, 

Dut considm attcntively the taste of tho wine.” 

Iqbal has a complaint against the readers. He 
says:— 

A j tes** p* dj £ b** 1 

crt **7 

“ While I kivo him the robes of royalty, 

And pluce the throne of Kisra under him . 

He demands from me love lyncs addressed to beauty, 

As well as formal touches of the poetic art” 

He is fully conscious of the Divine gift, and says that 
he is “ the Bird of Placelessness and brings a message 
from the Friend.” 

With this preliminary discussion about the nature 
of style, about its natural and artificial aspects, and 
about the extent to which the prescribed should be 
obeyed, let us now have a bird’s-eye-view of the 
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tnould of Iqbal’s at-t as distinguished from his matter 
ahd spirit. 

Selection of Language for his Themes 
The firet thing that we note in this connection is 
that although Iqbal writes short poems both in Urdu 
and in Persian, he expounds his philosophy and 
thehiefe In the Persiån language. Petsian being the 
Lingua Franca of Muslim Asia is the proper language 
iri whitkt a Muslim poet should give vent to his 
inspirations. Apart from this, the poet has adopted 
Persian as the vehicle of expression for his themes:— 
jtf r AitXVf b pi CaUj jf 

“ Becaase of tlie loftineas of m> tlioutflits, 

Persian alone is suitable for thein. ’ 

Iqbal not only utters himself to the Indian Mussal- 
mans, but also aims at affeeting the heart of ‘Ajam 
and Arabia. There are many vvell-known scholars 
of Persian in Europe—and as Iqbal has a message for 
the West also, Persian is a more suitable medium 
(ot that reason. 

The Language Used by Iqbal 
Let us now very briefly discuss Iqbal’s langu¬ 
age as language. The first in order comes Urdu. 
We find that the language used is not the light 
or the effieminate kind that has become the curse 
ot Urdu poetry. It is sublime and vitalising. It 
is not so colloquial as that of Zauq or Dagh, 
y«t it has the hall-mark of Iqbal on it, and has 
& style and eharm of its own. Who can deny the 
chaftn of the language used, for exaanple, hi the 
“6hikwa,” in “ APrayer,” in the “Can die and the Poet,” 



in the “ Pieture of Painand in the “ Wailings of 
the Orphan.” We know it a6 a faet that in his 
earlier poetic attempts in Urdu his language was 
simple as of a child, but with the advancement in 
thought Persian idioms and expressions crept in. But 
the foreign element was so dexterously appropriated 
by the poet that to us it lost all appearance of the 
foreigner, and felt quite at home with us. In this 
way Iqbal enriched the Urdu language withopt pre- 
judice to its own features. But later on when the 
poet adopted Persian as his iqedium Iqbal’s Urdu 
has undergone a complete change. We have only to 
look to his more recent Urdu poems the “ Jthizjr-i- 
Rah,” and the “ Tulu-i-Islam ** to mark the change. 
Instead of the simplicity of old we find ornamentation, 
and mark the great on-rush of Persian expressions. 
But we at the same time notice that the ornamentation 
is only relative. It is ornamentation from the point 
of view of the Urdu language, but it is simplicity 
from the point of view of Persian, that has now 
monopolised the poet’s attention. It is very curjous 
that despite ornamentation we find flow and sponta- 
neity in the two poems referred to above. (s the 
change sopiething extraordinary ? Our reply is in the 
negative. We have not to go very far for an illustra¬ 
tion. Ghs^lib offers an exact parallel in this respe$(. 
He too wrote both in Urdu and in Persian ; and his 
Urdu was also at times completely vanqjiished by the 
legions of the Persian language. 

Let us now tern to the Persian used by Iqtød ig 
his poetry. The language of the Masnavi is, no 
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doubt, sweet, yet it smacks of the old classic. We 
feel as if another Rumi has blessed this world 
with his song. We find a change in the Piam, a 
later production, inclinmg towards modern Persian, 
till we find in the Zabur and the Javid the most 
modern Persian used. Iqbal now is as genuine a 
Persian as any Pehlvi would be. 

Iqbal’s Symbolism 

Iqbal’s language has flow and harmony. The 
words used, and the expressions fitted in, are the 
most appropriate. The language used by Iqbal has 
developed a symbolism of its own. It is sublime, 
and not sensual. The wine-songs and love-ditties 
of old that symbolised sensualism and everything 
voluptuous have now received another interpretation. 
Iqbal has thus added sublimity to the language, 
and has brought new powers of comprehension. 
Who can deny that the eyes, the nose, the cheeks, 
the tresses of hair of the beloved, the wine and 
the wine-cup, and all those words that are the 
pride of love poetry in the Orient, symbolised 
in the past something connected with passion, and 
the “ appetite element ? ” But has not Iqbal’s 
poetry revolutionised the whole outlook by making 
these words imply things exalted, pure, and noble ? 
These words with Iqbal signify either “ the philoso- 
phic" or the 11 spirited M element. This change in 
the angle of vision is bound even to make the 
poetry of the past become amenable to new and 
healthy interpretation. The words have been weaned 
away from their low associations, so that in the 
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light of tlte new import lent to these terms the 
poets like Hafiz and Dagh are bound to have another 
birth. 

With Iqbal the terms, that denote the outward 
signs of beauty, have come to signify not the objective 
but the subjective side of it. Similarly theysignify not 
this or that beauty, but the eternal repository of charms. 
Recite a Ghazal of 'the poet and you find that 
thcre is no appeal to the passion. The terms strike 
the lieart rather, and create a mood of sublimity 
in the reader’s mind. Similarly the significance of 
the wine and the cup has undergone a change. 
Apart from this effect on the generality of words 
let us now consider a few more examples of Iqbal’s 
sybolisms. Abraham and Nimrod, Imam Hussain 
and Yazid, Moses and Pbaraoh symbolised before 
some religious episodes, but with Iqbal they represent 
the forces of good and evil. To the old, Khizr 
was a person wrapped up in mystery, but with Iqbal 
it symbolises the inspiring genius or the guide. In 
the past the names of Farhad and Parvez only 
symbolised the idea of rivalry for the hånd of 
Shirin, but with Iqbal the one represents love and 
the other intellect. Satan of old represented the 
fallen angel, but the Satan of Iqbal symbolises the 
the forces of motion and activity. Mahmud and 
Ayaz of old stood for the lover and the beloved, 
bat whenever we meet with these names in Iqbal’s 
works we at once notice that they signify Capital 
and labour. Similarly the Saki of old has with 
Iqbal to play the roil of the teacher or the leader. 



70 


The “ Gulchin, ” (plucker of flowers) the “ Baghbaji ” 
(the gårdener) had no political significance before; 
but Iqbal has surrounded them with such associa¬ 
tions that as Soon as \ve find these terms used we 
at once knovv that something having political signi¬ 
ficance is being said. The bell of the caravan now 
symbolises the poet, and Khansar and Isphahan a 
standard for language. We have given the above 
instances simply to illustrate our point, otherwise 
the reader vvill mark that in Iqbal therc are such 
symbolisms too numerous to enumerate. 

Selection of Propek Modes and Forms 

The next feature that we mark in Iqbal’s style 
is his selection of the proper modes and forms for 
his various pieces of poetry. For his philosophical 
poetry of the self and selflessness he has chosen 
the “ Masnavi style ” in conformity with the sublimity 
of the thought concerned. For the utterance of his 
single mystic experiences he has adopted the appro- 
priate “ Rubai " style, but when a number of mystic 
lights different in colour fali on the screen of his 
mind in quick succession, he reflects them to our 
gaze in the form of a connected cinema picture, 
and adopts the Ghazal style. In his poems like the 
“ Shikwa,” and the “ Jawab-i-Shikwa,” where the 
theme is one but its component parts many, he 
adopts the appropriate style of stanzas, each stanza 
being one separate whole, but forming a link in the 
chain. Whenever Iqbal wants to combine music 
with poetry, he adopts that form, which cøntyins 
short lines e.g ,, 11 the Song of the Camel Driver *\ 
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Variation in the lines of a poem are a recent addi¬ 
tion to the form of oriental poetry. This is done 
at regular intervals in a chain of stanzas. When- 
ever Iqbal writes a poem in which the purpose is 
the same, but in which facts of varied nature elicit 
a stanza each—and where af ter the recital of each 

of such experiences Iqbal wants to impress his pre- 

siding purpose on the mind of the reader, he adopts 
this variation in lines. This is a recent develop- 
ment in the poet’s style. We find instances of this 
form in the Zabur. Poems Nos. 19 and 30 in the 
second part of the Zabur, for example, afford two 
of such instances. In the one Iqbal in a number 

of ways has cxhorted “ the sleeping bud ” to wake 

up and the burden of the song is “ wake up, wake 
up from deep slumber.” In the other, the poet has 
dealt with the various changes that have taken place 
or are taking place in the world, and the burden 
of the song is “ revolution, revolution, revolution.” 

Choice of Appkopriate Language 

The next feature that we find in Iqbal’s style 
is the wonderful choice of appropriate language in 
keeping with the melody. In his Masnavis, in the 
“ Candle and the Poet,” in the “ Khizr-i-Rah,” and 
other poems of the same category, where he deals 
with serious matters of great import, he uses sublime 
language. When addressing the Brahman in the 
44 New Temple ” he quite appropriately uses Hindi 
words. In his Urdu poems meant for children he 
uses language which is simple and with which children 
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are expected to be conversant; and in his poem 
“ A Prayer ” while giving vent to his simple desires 
he uses the simplest possible language. When deal- 
ing with the spring he uses words that are vitalising, 
and when describing beauty he uses language at once 
charming and captivating. When reciting Satan’s 
speech m “The Conquest of Nature” the language 
used by the poet is awe-inspiring worthy indeed of 
the Archangel, the terror of the universe. 

The use of the Person 

The next tliing that forces itself upon our gaze is 
the use of the “ person ” in his poctry. Iqbal almost 
always requircs an addressee, and speaks in the guisc 
of the first, the second, or the third person. He 
seldom speaks impersonally—and that too when he is 
describing something, relating a faet, or is expounding 
his cult in a systematic form. Instead of making his 
poetry non-personal, he gives us the living music of 
the dialogue. When going through his works we feel 
as if pleasant conversation is going on between the 
Himalayas, the blooming flower, the withered flower, 
the candle, the sun, the moon, thenight and the stars on 
theone hånd and our poet on the other—and that every 
thing is taking place within our very ear-shot. This 
touch of the person makes his poetry living, and adds 
to its charm. Sometimes as in the “ Bird and the 
Firefly,” the “ Child and the Candle,” and the 
u Moon and the Stars” he makes one object address 
the other, and hides himself behind them. 

SoUND ECHOES THE SENSE 

Iqbal often makes sound echo the sense. The 
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suggestion comes as much from the sound of the words 
as from their meanings. To take afine example, while 
reading his “ Song of the Camel Driver V we feel as if 
every line is a step forward in the onward march of 
the camel, and the end of each stanza is the halting 
placc, where the caravan breaks the journey for rest. 
In the Song of the Stars we mark the actual movement, 
and in the Withered Flower actual sadness. lqbal’s 
short Persian poem on life and action, in which the 
wave says “ If I roli, I am, if I rest, I am not,” is a 
wonderful example of the sound echoing the sense. 
The flow of the words produces an effect on our mind 
as if we see the wave actually rolling. 

IyBAL ALWAYS lLLUSTRATES 

Another feature of Iqbal’s style is that he does 
not content himself with the mere exposition of the 
rationale. He always explains himself by lllustrating 
his meanings through references to nature, parables, 
and human experiences. The practice removes all 
haze that necessarily envelops the exposition of any 
argument. When showing that the system of the 
universe originates in the self, and that the continua- 
tion of the life of all individuals depends upon streng- 
thening the self, Iqbal gives beautiful illustrations to 
show that “ the excuse for the wastefulness and 
cruelty ” practiced by the self in “ destroying a hund¬ 
red rose gardens for the sake of a single rose, and in 
making a hundred lamentations in quest of a single 
melody ” is “ the shaping and perfecting of spiritual 
beauty.” Further on in the same piece the poet has 



given us extremely beautiful illustrations to show that 
life is in proportion to the strength of the self by 
referring to the drop of water, the wine, the wine-cup, 
the wave, the grass, the candle, the bezel, the earth, 
and the moon. 

In the same way he has recited the story of the 
coal and the diamond, the thirsty bird, the Ganges, 
and the Himalayas, the dialoguc between the Sheikh 
and the Brahman to illustrate his meanings. When 
dealing with the necessity of a communal centre Iqbal 
has in his Mysteries of Selflessncss drawn our atten¬ 
tion to the sad plight of the Jews, and has tried to 
bring home its importance by saying that the circum- 
ference lies hidden in the centre. 

Use of Metaphors and Similes 

Iqbal often adorns poetry with beautiful metaphors 
and well thought-out similes. On every page we find 
44 the poetic scabbard” in which his ideas lie sheathed. 
Iqbal speaks in the language of metaphors and si miles 
that leave indelible impression on our mind. The 
metaphors and similes used by him arenot only daring 
but appropriate, not only beautiful but often original. 
Iqbal indeedis so fond of them that they are met with 
here, there, and everywhere on each and every page 
of his poetic works. The point is so obvious and 
.patent that it needs no argument nor any illustration 
to support it. 

There is no After-thought 
In Iqbal we find that there is no after-thought 



n 


The main purpose of the poem always dominates. 
The main purpose, for example, of the poem the 
w Music of the Stars ” is to present a bird’s-eye-view 
of the world developments. Similarly the stanza 
poem in the Zabur depicting revolution has but the 
presentation of change as its object. A reading of 
these poems shows that they were as a whole conceiv- 
ed in the very beginning of the poetic conception, 
and that there is no after-thought in them. Without 
any labour, let or hinderance, the ostensible signs of 
an after-thought, the poet is here giving vent to the 
main purpose of the poems with the swift nimbleness • 
of a fairy. 

Iqbal’s Power of Condensation 

Iqbal has rare power of condensation, and is very 
suggestive. The following are some of the exam- 
ples:— 

jSJ\ jIjU Jjalj «J u ® 

Jj øj t ySjjL) La^f ^ jUAu ■ fclj 

“ Thou ounfit not comprehend lt O fooliah moralist! 

TJint onc strny rninhlim; of tho hi'art is the envy of a hundred 

pr ostrations.'’ 

d* tj d? f* jtf ^ 

Jøif riu jbjlj L-Oji 

“ Take the cup, ns wine is said to be lawful, 

Though the saymg appoars to be unworthy of credence, yet 
thoae who quote it are reliable.” 

JjfJ 4 ? le ^ 3 

J4ij< 4 ^ USjå. 

“ Yeamingf .butrnevejr aehieving has a ohaxn ot Ha own, 

Most fortuuate is he, who is still atter the moving oameL” 



76 


lSJ 

J J jS Lfik. 0^1 \ yj ji jÅILT yj 

*• Thy mode of livim? amongHt comrades should be such that it 

rendereth thee unique, 
And tumeth the erowded gården thun into a solitude forthee.” 

Jjj SJS.i O lAi 
LiVsnif jj 8 jU Cli^uit hSi 8j(j 

“ The musician of tlie tavern yesterday touched the tune 
That the tasting of wine is forbidden, but gulping it off is 

allowed.” 

8jUaj OjJ ^ r jfj J 8 JJJ j Jj 
8jla. lXLuj jJI »LLf ^ 

“ The eye nnd the heart that I posseRS venm for the pleASure 

of vision 

It is not therefore, sinful if I carve an idol out of hard stone.” 

The Magic of Individual Words and Phrases 

Another feature that we find in our poet’s art is 
that he takes the essence of his experience and com- 
presses it in one of the words and phrases of his 
verse. The poet sometimes presents his inspiration 
in such a form that a certain word or phrase 
becomes the central stone holding the different shafts 
of the inspiration together. Such a poetic production 
can be compared to the solar system in which the 
master word or phrase represents the sun and the 
rest of the words are so many planets and satellites 
of the planets, receiving light and lustre from it, 
and revolving round it. Take away the master word 
or phrase and the whole fabric falis like a house 
of cards. Try but to substitute something else for 
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this master word or phrase and the whole experience 
is marred. Perfect realisation of the poetic experience 
depends solely on such words and phrases, which 
constitute the very soul of the conception. A few 
instances will suffice to show that our poet is a master 
of this art. 

In the beginning of the Zabur Iqbal says :— 

f.I.ft.f IjlUJIj SJS &.i ^CXUi 

“ I passed by the door outside, but I related what happened 

within the houae, 

How Qalandar-likc did I say what had never been expressed 

m words 1 " 

Now Qalandar means a person, who belongs 
to a certain order of men who get their heads, beards, 
moustaches, and eye-brows shaved. With Iqbal it 
symbolises the man who over-rides the prescribed 
and hates formalities. In this verse Iqbal has idealis- 
ed what Qalandar stands for by saying that though 
in the ordinary course of nature one, passing outside 
by the door of the house, cannot know what is 
happening inside, yet with the robes of the Qalandar 
on he has been enabled to know the secrets of the 
inside. It is the Qalandar, who can remain outside 
and yet ransack the Prison House for secrets. The 
whole conception here depends upon the word “ Qal- 
andarana,” or Qalandar-like. Take away the word 
and the whole charm evaporates. Without it the 
assertion seems only to be a fiction and an extra- 
vagance devoid of all charm, but with it, it becomes 
a living reality. 
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Let us take one more instance. Iqbal says :— 

,JG oa j *jUi jf 

csj*«' r* >-*■’J>» 

£Lo 8 JJj jj jtfrL Leo jj 

jj ,&!£ b jJ jJ 

“Thcu raiseth n hundred lnmentations from my handful of 

dnat, 

Thou livetli tlu* clo-tor to my life-vein witli thy habit of associ« 

ating but rarely. 

Hidden in tbo wavi* of the bree/.e tliou comotb atealtJnly into 

the garden, 

Tliou mixetli witli tlio fragrance of the flowor, and grappleth 

with the bud.” 

In these verses the comprehension of Divine 
Light is effeeted in a mystic way. In the first 
verse the poet conceivcs the idea that inspite of 
being near at hånd the Divine Light likes to evade 
us. Without the words “ Kam Amezi ” or the habit 
of associating but rarely, the conception would have 
been very insipid. In the second verse the word 
“Duzdana” or stealthily, has put the life into the 
verse. Just redte the verse without this word and 
you feel a gulf of difference. Take away this word 
and you lop the limbs of the conception. Without 
it the symbolised inspiration is incapable of exciting' 
any response in the reader’s mind. 

The Poetic Emphasis 

Another feature that we mark in Iqbal's art 
is the way in which he emphasises his meanings. 
This adds charm to beauty, and leaves an indelible 
impression on our mind. The poet alway* lays 



emphasis in a number of ways, but we can safely 
assert that he does so in one of the four ways. 
He either does so by repetition, by the force of 
contrast, through meanings, or through context. Let 
us take the emphasis by repetition first. It will be 
better to give a few examples:— 

i. Li_i LJ - c__j yt ju 

“ Whatevoi thou hast in tlieo bring it lortb, 

It mnj be a tune, a m, a *ngh, or a lamentation.” 

r£ J* 55 db :/^ j 

4 TJint wlnch is tenned liiois forgotiulness, 

’Tih slumbor, mdifteience, mtoxica tion, and senselessnesB.” 

LU^. /Jw* L1.1.&. Ula. j gjuc £ Ub| 

4 Om (staii) tunition is molion day and niglit, 

Rolling moMn,,, evci-moMng.’ 

The following arc a few examples of the poetic 
emphasis by contrast:— 

d*® i-j' i*r 

U t**V J>.il^ J*j**/~ 

“ Months Ileet away as moments in the company of the beloved, 
But a few mmutes of separation take inontha to pass away." 

as. iy® ijjy® ® i_ yy« 

J** jr 1 * 4 " J*® i- 1 ^- S»j3 Jfi ^ 

44 How oan thou 0 boateman! prevent me from drowmng ? 
Those fated to drown get drowned even in boats.” 

cr* eM c$ 

Jy« ^ 1 c£ <-*} L» 
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“ The mirror of man’s honour is highly sensitive, 

Even the wave of the gentie breeze affects lt like s tone.” 

u What else should I say about the faithless MubIihi, 

Excopt that duspite being Abraliam’s son, lie mdulges in the 

waya of Azar." 

J j — 1 *^ $£*** ^-SJ 

JjS cLj c 

yjfjå. jK-j 

JjS {Jty e&* r* j-* 

k 'Owing to the lack of insight man has bucomc tlic slav© of 

man, 

He lmd peurls, but gave them over to Kings J^mshed and 

Kaikabad; 

In other words, lio ih worsu than the canmne breed even, 

I have never seen a dog bowing to anothor dog ” 

We now come to poetic emphasis through sheer 
force of mcanings, and hnd Iqbal unrivalled. In a 
mood of patriotism he exalts each and every particle 
of India’s dust into a Divinity. He says :— 

y o " 1 jtV* 

«£ 8j j jSi yT K Joy t-Sta. 

“ ^0 Brahman) Thou art under the impreBsion that God lies in 

the idols made of stone, 

Bat to me every particle of my conntry's dast is God.” 

The poet in the onward march of life longs to 
reach the highest zenith of advancement and glory. 
He delivers himself of this longing in the following 
wonderful strain:— 



£ AR* j^ c— q^ oiii fS 

"In the onward march I may lead my oomrades by sach a 

gre&t start 

That the caravan begins to regard me as the destination.!" 

Iqbal sees the Divine light in a mystic mood, 
and notices that it likes to hide from the naked eye. 
He expresses the faet thus :— 

| * > J jdS yj+mS 

^ j3 Li —*■* y < 2 . jjf-M ^ ^ 

“ How greatly O wine! (Divine Light) thou likest the habit 

of hiding. 

lf tlion liiteet the veil of grapes, thoa seekest the flask to 

hide." 

Iqbal has given us another beautiful example of 
emphasis through meanings, and says 

JJjSjlÅC>jJÅjJjj i;3 2lS r S j? jlj ! fji ri 

“ When the drop of water gets bnlhancy from the self, 

It turns into a pearl amongst pearls. 

Thy mode of lmng amongst comrades should be such that it 

rendereth thee unique, 
And tbueturneth tlie crowded garden into a veritable solrtnde 

for thee." 

It is, to be more correct, twofold emphasis 
through meaning as well as contrast. How wonder- 
fully has Iqbal here exhorted us to become match- 
less and unrivalled in the world. He puts forth an 
ideal that we should attain to such a high pitch of 
development that nobody can compare with as. It 
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is in this sense that Iqbal asks us to become alone in 
the world. 

We now come to emphasis through context, and 
find two beautiful examples in Iqbal’s works. To be 
more correct, we find emphasis by contrast through 
context. At the end of his poem the “ Child and the 
Candle ” Iqbal has depicted the universe in such 
beautiful colours that the heart begins to love it. 
Iqbal tells *us that nature is a boundless expanse of 
beauty, but even in such captivating circumstances 
and beautiful surroundings the soul is bemoaning the 
loss of some important thmg, and is yearning to find 
it out. Iqbal with a reference to the context has 
tried to create a feeling of contrast in our mind, 
and has brought into prominencc the idea that 
the finite world may be beautiful and charming 
but the soul rejoices in taking a leap into the 
infinite, which alone can arrest its attention. In 
the same way, in the Story of Adam he gives 
an idea of the extent to which man has succeeded 
in conquering nature, and in establishing his sway 
over the elements thiough intellect, yet the secret 
of life remains a mystery. Human intellect that has 
unravelled the mysteries of nature has not been 
able to get a clue to the mystery of life, which 
tmveils itself only in the heart. Iqbal has here tried 
to bring into prominence the idea that the secret 
of life is more difficult to unravel than the con- 
quest of nature. 

Intercalation 

We also find many examples of “ Intercala- 
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tion ” in Iqbal’s art. He sometimes incorporates 
Arabic verses and sayings in his Urdu and Persian 
poems, and at another time appropriates Persian 
verses in Urdu poetry. He also indulges in the 
other kind of intercalation that consists in appro- 
priating the lines of another in one’s own verses. 
Iqbal has here and there appropriated lines in original 
from Rumi and other Persian poets. 

His Style is in Keeping with his Philosophy 

It is said that in Tagore’s verse one strong 
syllable is followed by a whole series of atonic 
syllables, which glide over the ear so fast that it 
is difficult to grasp their intonation. It, therefore, 
truly represents the joint family system of the 
Hindus, tc which community Tagore belongs. But 
we find that in Iqbal every syllable is clear and main- 
tains its vocal entity. His verse thus helps every 
syllable to maintain its identity in keeping with his 
philosophy of the self. 

Iqbal often invokes the Saki af ter the Persian 
fashion to give him wine. He often introduces some 
natural scene as in the “ Khizr-i-Rah ” to precede 
his thought. The former adds force or pathos, and 
the latter beauty and charm. 

In short, Iqbal combines idea with beauty, and 
represents both Rumi and Hafiz. Whilst Rumi lack- 
ed æsthetic charm, Hafiz was wanting in the concen- 
trated mass of thought. Mr. Umroa Singh Gili says 
“ The word-harmony and beauty of Hafiz is wedded 
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to the wealth and terseness of Rumi, (in Iqbal) which 
had a happy combination in Sa’adi," But Sa’adi is 
the Jack of all trades, who has neither been able to 
beat the one in form nor the other in matter. In 
Iqbal beauty has kept pace with thought, and he has 
maintained such a balance between the two, that 
neither of them has been allowed to develop out of 
proportion at the expense of the other. 



CHAPTER V. 

THE WINE. 

? ^ irH J j er* ^ f 

C—jCfjljSlLC jU«jj -J^ vs ^.U^ 

‘‘Doeat thoa know what have I brought to the asaembly of 

lOV* ! 

A flower which is a garden, a cry whicb is a jungle of reeda, 
and wine which ia a tavern.” 

We now propose to analyse Iqbal’s thought as 
distinguished from the form, and to consider the 
“wine” as distinguished from the “cup.” We have 
dealt with the latter and we now treat of the 
former. 

Let us first know what is meant by the thought 
of a poet. The analysis shows that there is firet 
of all the object that excites the poet. Iqbal’s 
poem on Fatima, for example, has been inspired 
by an incident of war. This is the matter of the 
poetic experience. The object then creates in the 
poet’s mind certain moods, feelings, associations, 
and suggestions. He, so to speak, begins to con- 
ceive the object in a certain way. This is the 
spirit of the experience. The object is automati- 
cally engulfed in the raging tempest of the spirit— 
and very often pales into utter insignificanoe. The 
spirit becomes “ the region of full consciousness,” 
whilst the object is relegated to the position of the 
sub-con8ciouS' This warp and woof of the object 
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and the spirit is interwoven into the form of a 
finished poetic experience—which when expressed in 
language becomcs a poem. 

Thus whenever we speak of the thought, the 
inspiration, or the wine, we mean thereby the material 
that consists of both the object and the spirit— 
of both the immediate cause and of the main pur¬ 
pose of the poem. 

The Subjective Mood 

The most prominent feature that forces itself 
upon our attention as we go through his works is 
his own subjective personality. He may deal with 
a sentiment or feeling, scenery, incident, event or 
personality, he never forgets himself. The Iqbal 
in him always stands out prominent. His self in 
keeping with his cult never loses its identity in his 
poems. This subjective mood seems to be the pre- 
vailing mood of Iqbal. When he meets us in 
“ The Himalayas ” we notice that from the height 
of the rivulet’s description he swoops down like an 
eagle on his own feelmgs and addresses the rivulet 
in the following strain :— 

y dL jy ^ri ^ yy**- 

y jljf ( Vfr"yv » n i Jj \ji Lu* cJ 

“ Do toucli the chords ol this lovely vein, and flow on, 

O traveller! the heart understandeth thy music. " 

And further on in the last stanza the poet seems 
to yeam for the simple life of old, that was natural 
and free from formalities, the refiection of which, per¬ 
haps, is seen by the poet in the mountains. Take his 
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Urdu poem “ Gul-i-Rangin,” or “ The Lovely 
Flower.” We find him identifying himself and 
sympathising with the flower. How pathetic is the 
verse in which he tries to win the favour of the 
blooming flower by assuring it that he never plucks 
flowers, but only observes them with the eyes of 
the nightingale. We next meet Iqbal in the guise 
of “ The Hili Clouds,” and realise that hke the 
cloud the poet soars high into the realm of poesy, 
and showers pearls of his melody sometimcs on the 
garden of beauty and sometimes on the wilderness 
of love. Iqbal is a born votary of the Muse, and 
the harbinger of a glorious era, and can thus be 
compared to the cloud that “ showers pearls and 
is the camel-dnver of the beloved of Divine Grace. M 
Like it again the poet has bestowed the vitality 
of the sea upon the springs, has made the birds 
sing, has asked the grass to grow, and has created 
in the bud a desirc to smile and become a full- 
blown flower. We next meet him in the midst of 
the dead, but even here he does not lose his living 
personality and speaks of life in the region of the 
dead. In “ The Candle ” we find him identifying 
with as well as distinguishing himself from the candle. 
Iqbal’s self is gradually taking the place of the 
Candle till in the end the object is dislodged and 
the subjective Iqbal completely takes its place. In 
“ The Sun of the Morn ” Iqbal expresses a wish 
to become cosmopolitan like the sun. In “ The 
Withered Flower ” he compares his own condition 
to that of the flower and saya:— 



88 


pi* er-* Jjft. jf 

(ic- - CU ; fc u> L^df^jf ! J/ 

“ Like the reed-flute I tell the story of the reede, 

Listen O flower ! J am complaining of my own separation.' 1 

In “ The New Moon ” he expresses a wish to 
accompany it to get light, and in “ The Sucking 
Baby M he identifies himself with the infant, and points 
out the similarities. His poem “The Moon” is an- 
other fine example of his subjective mood. In faet 
we meet with it on each and every page of the poet’s 
works. 

Iqbal himself gives us a standard to judge the 
subjective mood of a man. He says :— 

LlL-unJ fy i** } jiaj 

JjAyO m L-Oti j kX) f 'jMU fj J 

*■ Tlie cliaracteristic of a iuaii, wlio nvetshis eves on himself, is 
Tlist he does not talk of the visible and tlie invisible exept 
with reference to himself.” 

This subjective mood of Iqbal is quite in keeping 
with his cult of the self, and it appears that long 
before he propounded his theory in his Persian works 
his own self used to assert itself in his poems. 

Sympathy with Nature 

Another prominent feature of Iqbal’s art is his 
strong sympathy with nature. He sees the full-blown 
flower and says, “ Tis not my habit to pluck thee from 
the branch,” and tries to reassure it in the following 
strain:— 

jV ja^j y «J r* Lij *- ti I *T 

j*v* jti* t* ■ » “* tit**¥+> 
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Ur-Saa. <£. »Jrfj jfijau p 

Ir* ^ jj* l—iy ^ 4- J+l* «.»*> 

“ Alas! how can I make thee understand that I am not a pluoker 

of flowers, 

And that this hånd , O Flower! is not cruel; 

I have no business with the oomphcated methods of science, 

I observe thee with the eyes of the nightmgale." 

In his “Cry of the Bird M he has evinced deep 
sympathy with the bird in its sad plight. In “The 
Candle and the Moth” the poet sympathises withmoth, 
the little lover, exalts lt to the position of Moses, and 
makes the candle represent the Sinai. In “ The 
Candle ” he accuses men of cruelty towards the 
candle. The popular idea is that the burning of the 
candle is light pure and simple—but Iqbal regards the 
process as a representation of heart-burning due to 
the candle’s separation from the spiritual rays of Divine 
Light. In “ The Sun of the Morn ” he says :— 
jS\yS ^ H* A* 

eJ^ dSL L Sj** J* y 

“ If the breoze gives but a shock to a petal of the flower, 

Its eflect on my heart takes the form of a tear and gushes out 

of the eye.” 

He is accordingly all sympathy with the dying 
beauty in “The Withered Flower.” 

Iqbal anticipates the diffidence of the ’ld Crescent, 
comes to its help, and cheers it up by saying :— 

UiSjXj j fi-ji 

jjf wly g-» l+j vi* jj iifi*jj 

“ Do not grieve of thy emptiness, fix thine eyes on thyself, 

A fuUmoon lies hidden in thy breast” 
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Iqbal sees the tulip, becomes fired with sympathy, 
and makes it say 

»JjJj pjj** fS J/j J-fJj 

J JijS^LmSb LlUR^j ju^J U 

{***£ * ^sV^j r Hr m ^j^y 

•f -( J )•*-&! ^ j 1 * r* ^ 

“ The nightmgale heard tho flow or sa> m n the burning Dame 
of love in me has been extingnished , 
The bird ciicd vuth pit\ * you havo puichased > our life at a 

great co8t, 

With open bieast I fare tlie sun bescechmgl\ 

That ltmay again cnkindlt tlic iJiuuo in mv lneast 
Sense of sympathy is creatcd when the sympath- 
iser identifies himself with the object of sympathy. 
Iqbal in the following quatrain identifies himself with 
the flower and thus shows decp sympathy He 


says:— 


“ The lovel> llower hkc inc is 111 difhcull\ 

'Tie a captive of tlie uiagic of sone^ 

The tongne of lts petala hatii not been endowed \wlh epcech, 
Otherwiae it poa»eatteth a htart in its tom bosoin ' 

The thorn has always been very roughly håndled 
by the poets, and all sorts of mvectives have been 
hurled at it. But Iqbal in his poem “The Dew ” 
greets it as a fellow lover and says:— 

u 4 **! J 1 *- c) i 3“ ^ '**’■“ uff J*iJ J 
J+& <** j && 3 

fa j i? 



“ In the gansent of the beloved floweris tb« npedle of tb« 

thom, 

Tkough a thorn, 'tis at the same time an asaociate of the 

beloved 

'Tis a frenzied lover, 

I* enjoys the very em!)race of Uze beloved ; 

And its existence iB'also due to the Bpring." 

Love of Nature 

Artother important feature of Iqbal’s art is his 
intense love of nature, that plays the chief part in 
human observation. Although Iqbal regards it as a 
necessary evil, he not only loves it himself but exhorts 
others to love it. To him nature is nothing but 
beauty. He says in his Urdu poem “ The Firefly” :— 

tSr+k =i- j** 

ji 

j* J~ij i. W !r* jtf-b 

iS* i_r a '" f*— l -*- 1 3 

j*- Jljj 

ts J LSjj^V jiji u “1 ■£- ^ 

!>® jbji 3* '■i*—“ 

“ Ewiery objeotin the world haa been pndowed with the.ppwerto 

attract, 

The moth iB given a bm-ning passion, and the firefly fight? 

The tongueless birds have been given jnneie, 

And deapite endowing it with tongue the flower haa been tanght 

silenoe; 

The oharm of the fairy of twilight depended on deoline, 

Henoe it has been blessed with the glow øf a little du ration. 
The tree hae been gi ve n ahade, the air flighfc, 

The wafter hae fleneaadtfce w»vea rsetloe—ees. H 

' Iqbal has agaifl tørdfcgkt httb pnomiWtMJé the 
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beauty of nature in “ The Child and the Candle." 
He says:— 

<-*1 Jim- 

d <-»y »<£^ c-J*jB> Jj 

=5 jir* ^ JS*A>jS j*Sr 

& j** _#* v- 2, tjjr^ r® jv 

ri £ J** ^ - ryi r**$ ^ £+■<« jU*»1 

ri & ^}J> ^jå^l^US^Ci, 

J** jt.S! db*- i. UV^Kr 

O*- jtftf lt— ajj *—*—“ T i* Oiib 

•® J** I*® <y ttT^ tt^ 4 * 

=5 J*» tSj 1 " J*HS—“t ./ JJ/ 5 ^ <•«" c**i 

* Nature is the fathomlcaa dtep of heanti 
If we care to Bee there is a storm of beauty in eiery diop, 
Theie ia beauty in the avefnl ailence ot the mountams, 

In the sunahine, as veil as in the mourning-dress of the night. 
In the sheen of the mirror of the mom 

In the darkneas of duak, aa veli aa in the Bcattennp of 
Hovers bj the tvilight, 

In the vamslung rum«, the signs of old greatness, 

And xn the attempts of the rav infant to speak , 

It is found in the harmomous melodies of the birds of the 

garden, 

Ab well as m the nest-building of the tiny birds " 

The music of nature always throws Iqbal in 
raptures and ecstasy. He himself makes the 
sion in the following stram:— 

! tj* !■*** e_l 1 VjJa* J 

c-j**- £j* jl c-y&$ ^ *4* 

“ The aong of the birds of mom, QjpfltfM^Alnd O sakff* 

Throws zns »to ooftasy, «■! MBÉtffHliiiil " 

Iqbal enjoyi the cat aMKM MB™h nwer 



feels lonely. Even 9olitude provides him with com- 
panions. His poem “ The Solitude ” shows that 
in the dead silence of the night the stars are his 
companions, and the poet assures his heart that 
nature pulsates in unison with it. The intense love 
of nature stands out prominent in his wish that 
his heart may become the very mirror of nature; 
and his works seem to convince us that his wish 
has been granted. His description of natural scenery 
in his poem “ A Prayer ” and in “ Man and the 
World of Nature ” shows how truly the poet’s mind 
reflects nature as if in a mirror. 

Nature reigns supreme in his mind. Whenever 
he has to illustrate his meanings he fails back on 
nature, which is the warp and woof of his song. 
In faet his love knows no bounds when we notice 
that he wishes to live in the charming atmosphere 
of nature even after death. He says :— 

cJ-® j t ‘*o 5> 

*—J Lui 1} f 

“ I and the hird of the garden liave the same story, 

I am the voioe of the tongneless buds; 

When I die, mix my dust with the breeie, 

Aa I have no other occupation but to hover round flowers." 

_ rbe poet's love of nature is not unilateral. The 
that nature also responds to it. He 

(H-UUjj 1 c ij- 

i**u—ft 
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“ I iknow the tamper of the spontineou? tulip, 

I notice the fragrance of flowera in the bough, 

TJie birJ of the garden entertaina friendly feelings towarda 

me, 

Becauae I undertand it9 lniisic/’ 

The acme of love is reached when Iqbal, to 
use an orientalism, not only loves Laila but her 
pet animal also. Every other poet has shown a 
positive hitn 1 for the much-maligned thorn. It 
has been stylei as the enemy of Majnun, and the 
rival of the nightingale; but our poet has shown 
an aflfectionate regard for it in his Persian poem 
“ The Dew.” 

Iqbal not only loves nature himself but asks all 
to do the same in the following strain :—• 

*• Livo in the midat of the flowors and tb o tulips, 

And iearn lamentation irom the ainging hirds.” 

He would recommend abode in the beautiful 
surroundings of nature to the bud and say:— 

dsafo fo jfr* ^ 

“ Do not grieve, 0 budding flower ! 

What elae thou wantest from the garden ? 

It h&s the bank, the flowera, the garden hirds, 

The breeze, the dew, and the moraing muaia.” 

Iqbal, in short, has exalted nature to the |K»itioa* 
of the beloved and asks us to observe it thus:— 



“ Do not observe the garden with the eyoe oi h et ran ger, 

’Tis worth observing, see it again and again.” 

March from the Finite to the Infinite 

The fourth feature that we find in Iqbal’s art 
.is his march from the Finite to the Infinite. He 
tries to express the Finite in terms of the Infinite. 
Whilst India actualises the Infinite within the Finite, 
Iqbal confers Infinity on the Finite. The one imagines 
the unseen from the seen and thus bringe down 
infinities to the level of finiteness, but the other 
adopts the opposite method : measures the seen with 
the unseen, and without bringing down Infinities 
exalts the Finite to the status of the Infinite. Just as 
Tagore represents the ancient Hindu culture and 
suggests the eternal and inexpressible infinities in 
terms of sensuous beauty, Iqbal represents the Muslim 
culture and expresses the sense-perceptions and facts 
in terms of the Infinite. This feature stands out 
most prominent when our poet is in the myatic 
mood. He would say that the bud produces a sound 
when it opens into a llower, and suggest that the 
sound amounts to a message from someone. He 
would deal with the spring, the flower, the garden, 
the nightingale, the star, the universe ; and try to 
deduce some Divine things from them—thus exalting 
tfoem on their way to the Infinite. Iqbal says :— 

jtf cyb j 11 * y* b yj 

14 Grant, that the earth knowa the eecrets of Heaven, 

And hold spaoe as an expla&ation of the Spaoeleee.” 

He tells os that the goal af humanity is the 
ereation of Divine attributes. Man ought to beeome 
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the Superman, the ideal man, who is in the end 
to prove himself worthy of the Vicegerency of 
God upon earth. His Superman implies a march 
from the Finite to the Infinite, and he exhorts 
us to merge God in ourselves instead of being 
merged in God. His cult of the self, his songs on the 
various phases of life, and his preaching of selfless- 
ness all help in the evolution of the finite man into 
the Infinite Divinity. He tells us that we should not 
accept the fetters of time and place. We should 
rather become timeless and immortal’; and instead of 
being of China and Persia we should accept the 
whole of the universe as our home. To prove that 
two multiplied by two yields four wc have to fali 
back upon the more general pnnciplc of addition. In 
the same way we can refer to the Finite in terms of 
infinity, but it is impossible to bring infinity within the 
panel of the Finite. Iqbal thus is more logical and 
practical than the sentimentalists, and his ideal man 
has so much of the Infinite in him that “ his hånd 
becomes God's hånd, and the moon is split by his 
fingers.” Iqbal has lately in the Javidnama referred 
to the Muslim belief in Miraj , the Sojourn of the 
Prophet to the Heaven by night. The poet has 
explained the significance of this Sojourn by suggest- 
ing that as the Prophet did not rest contented with 
acquiring Divine attributes alone, but wanted to see 
the Infinite Possessor of those attributes directly, he 
undertook this journey. One can in the like manner 
become independent of all limitations of time and 
space if one creates a revolution in his mentality 



through love and enthusiasm. Miraj is thus nothing 
but an attempt by a finite being to become infinite 
and* limitless. 

To attain this end one should have the spiritual 
birth as distinguishad from the physical birth. The 
points of distinction between the two births are thus 
brought out by the poet:— 

jf J 3 J & J S) f jffm j J 

(Vrsirfi fr SJ 

f J J f Uaau j j jSj 

“ The one sigmiies sojourn witlnn the umvorse, and a trip 

through it, 

Winlst the othor represents n joum9y b 3 .yond the boands of 

space and dimensions. 

The ono stands in neol of the day and the night, 

Winlst the other rides the steed of time.” 

Iqbal exhorts us to become independent of limita- 
tions in the following strain :— 

plj*’ j f ? <_$■*** ^ 

b HEr- 

3 —“ j tH d u 3 j* s 

“ Art thou a lover V Then march from the spatial region to- 

words spaoelessness, 

Hold.death unlawfnl for thyself, 

Bide over time and space, 

And become independent of this wending winding rosary." 

At the end of his sojourn when the poet decides to 
leave the Heavens, God exhorts him to become 
Umitless in the following strain;— 



J-å 9 tf JJJ 

" Dost thou 1ivp v If so, be a lover nnd a creator, 

And hke Ua hold the universe within thyself.” 

The poet, when in direct communion with the Divine 
Being, wants to knovv the comparative reality of 
God and himself, and the reason why the One is 
immortal, and the other mortal. The Divine reply 
is given in the following strain :— 

jj O JJ^ rtj 3 * J.*—^ j jiX-if % Jyi 

‘-s J t L L^lr^- L 

d s & h i —" jhx 

T 3 |•*-* cr jb 

vU* 3 iS J S" dJv dbr^J J 

‘ Thon liast lived in the urmerse of four dimensions, 

WhoBoever is mer^ed in it must die m jt 
If thou desireth to live, manifest tli.\ self 
And dip the fonr dimensions into thyself. 

Tlien alialt thou see Me as I am, and thyself as thou art, 

And then »halt thou know the reason of thy previous mortality, 
and of thy subsequently arqmred immortality.” 

In faet Iqbal is so sanguine about the capacity 
of man to bccome infinite that hc turns the determi¬ 
nation of the Faithful into destiny ordained by God 
in the following strain :— 

lil—t i ^jtr> j* jfr> *^*7 j jj (►>= 

“ Ood adopts as His Decroo tho determination of the FaithfuL, 

On the day of battie his arrow proves to be the arrow of God.” 

His Theme of Life 

The fifth feature that forges itself upon our gaze 
as we go through his works— a feature that turos him 
into the messenger— and a feature that matøs him 



shoulder above the contemporaries—is that he sings 
of life and self throughout. Although he has in his 
works touched a vast number of subjects, yet his 
central theme is the self, founded on life and action, 
and each little riil of his poetry flows into this mighty 
stream. He regards self as the most important$ 
phenomenon of life. He says :— 

Jj J* la. jS) j )jL Jj.3 pSuJ j 

jV «r*J J u 1 /« J/ ^3^ OJ^ 

“ Thousands of worlds lay between from one Bt&r to another, 
Wherøvor intallect Boarod jt faced the firmament; 

But when I øaw witlun rnyself, I found 
That boundiesa expanse lay ludden in rae." 

He regards the self as the atom of life, tries to 
analyse existence into its component parts, and shows 
that all life is one in the sense that one and the same 
principles of action and vitality pervade it. Leaving 
aside his Masnavi, we find that this feature also 
stands out prominent in his shorter peoms. Mono- 
tony kills consciousness, and Iqbal says in this 
connection :— 

0-^*3 JjJj 5jO* p* l*j 

‘ New phænomena take place every moment, 

Life doeB not stick to one condition ; 

If thy today ib only a picture of yesterday, 

Thy duet doea not posseøs the spark of life." 

Iqbal is referring to this law when he says that 
beauty rests in decline. To him all arts and Sciences 
are mea ns for the strengthening of the self. Failares 
even are u means of self-preservation, To crowp all, 
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even Adam's fali from Heaven is intended'to stærtgth- 
en and expand the self. He speaks ot life through 
the spring, the dew, the morn, the sun,, thfi moon, ami 
the stars. He even culls the prinoiples of Ufe from 
the tulip,i the wave, the river, and the mountain; and* 
studies life even in the water drop. In “ The Khizr-i* 
Rah ” we find .him uttering the secrets of life to thfi 
labourers, the Muslims, and to the world at large. He 
advises us to construct a world for ourselves, and to 
make the circumstances bow instead of bowing to them. 
In it he says that real life is sometimes the preser- 
vation of the self and at another time consists in its 
sacrifice, just as Imam Hussain did on the fieldof 
Karbala. He has here supported his idea that the inr 
dividual life is to be preserved, and to be sacrificed only 
when the common good of society demands its sacrifice. 
Iqbal’s exhortation to the Muslims that they should 
not ape the Westerners, his cry “back to the Quran,” 
his message to the Occident to spiritualise its sen£es 
all point to life. His song of the stars, his song of the 
camel-driver, the candle, the moth, every poem sete 
forth the laws of life ; and we feel inclined to hold that 
Iqfcal is justified in saying that he has been made an 
adfept in the art of- life. In faet, aparfr from dealing’ 
with life everywhere, we have one whole book of his 
devoted to this theme of life and the self—The 
Secrets of the Self,and The Mysteries of SelAessness, 
the* two parts of his Masnavi. In his Zabur-i»Ajam 
the poet has again dealt with the subject in the foras, 
of cectain q ueet ions and answfiss. Many philosophical,, 
metaphysical,, and ethical problems of life ara dealt 



with! lme< in- am- original maraier. The questioiw and 
ansuvers aAiove referred to are a aort of appendage tk> 
the poet's main theme contained in the Masnavis. 

Ln shorts we c an safely assert th^Lt with Iqbal “ (he 
bestand master thing ” of Epictetus is the eoncem 
how to live. The subject has been more fully dealt 
with in the chapters dealing with Iqbal’s message 
regatding the self, the socifety, and the goal of the 
self. 


COMBINATION OF HUMAN EMOTIONS AND LOVE 
of Nature 

The sixth feature of the poet’s art is that he often 
combines love of nature and human emotions. The 
art indeed is a diflizult one, but Iqbal’s poetry 9 liows 
that a gifted poet has no difficulty in bringing the 
realm of nature and the world of human feelings 
together. He weaves the description of the rivulet 
in " The Himlayas " with the warp of nature and the 
woof of human feelings. He says :— 
ds. j jj* ^ 

jst-r J 

y Ojj3 jjb! _i U /Juf 

jh dLjéAiJj fyjJ b. J> 

“The'riVulet'oomfeé down from the mountain heighta prfcduciixg' 

It puta Kauaar and Tasnim to ahame ; 

HTholdk a jtilrfbr to nature, the beloVed one, 

Sometimea it avoida the BtDdes and sometimea strikea 

Bo toooh the chorda of thi« lovely vein and flow on, 

OtrarellerI thebaart understandeth ttø ttut*" 



In his poem “ The Hili Cloud ” when describing 
the various activities of the cloud he puts human 
feelings in its mouth and makes it say :— 

t.J f 8 Jl J J ^ 

jj* 0 ' 

“ From a distance I make thn hopoful eye wistful, 

Whon I ailently pass by sorae linbitation.” 

Another fine example is Iqbal’s short Persian 
poem on life. Ile has wonderfully combined love of 
nature and human emotions in it. He says :— 

jlj e=S—£■ 

I*jX) tfJuLn. sjy'lki. yJLjou 

^kei j jlk* l^j-Laaaw jA*. JjJ ,S j&JS ^ j*jW 

'• Sad inoancd the tlotul of spiirig, 

This life'n a long vecpmg, 

Cned the lightmng, fiashing and leaping, 

’Tih n langh 011 thu wing. 

God knows, who carnud tJie nows to the garden ? 

Thftt tlic llower and the dew aro in coavorsation.” 

IQBAL VOICES THE FEELINGS OF THE MUSLIM 
COMMLiNITY 

The seventh feature that vve find in Iqbal is that 
his note is not the note of an individual ; it is rather , 
the whole mind of Islamic polity speaking through 
him. The objects that inspire him always create in 
him moods, associations and suggestions that are con- 
nected with Islam and Muslim culture. He himself 
says 

urjjji ri r $/I I y 

\£>m\ jjjA- Jj jJ 

“ Thofigh I have been brought up in the temple of idol«, 

My lipe have nttered what i» within the heart of the Ea'ba.” 



As a true Muslim he has burning love for the 
Divine, and calls upon the East and the West to com- 
bine Zikr and Fikr together. Iqbal regards Islamic 
Polity as the ideal type of society that affords the 
fullest scope to the self for development. Islamic 
culture speaks through the poet when he puts a 
message for the Russians into the mouth of M. Jamal- 
ud-Din Afghani. This message indicates the way in 
which the poet usually exhorts the world to adopt 
Islamic culture. The Russian nation is addressed 
thus :— 

s J j J-> ^fSyi 

jljjajujj ILwl Ld y&o Sb 

jy- 2, r *—** sy* ^ j^ 

y*-* ^ y j J ^ b f r^ 

V! l-o Ll. 11 jl |»U >—> ftifik i jjS 

9 ^iau ^jté Lul lj ji |»Uåj | jA. s-* fS c_J 

^LxjJi jl fj ^ Hr>W jUwfj 

9j|j ,5” j*h* ^ 9 j|j r f Lio AJ jLoU rt ^»y 

1 uXiji I-Sjjj! c-4 »jJAjljj^j 

y**- 

iJ^^jLu ^ Lj j 

' *-^ b ; L^li^ V 0 y*' 

^ L57^J y 

ou«f ^ LaJLy la* >l jii 

y J- 0 * ^ J jtiblXLI 

“ Tliou tast laid another ioundation, 

And discard ed the old cujtom. 



Thou hast in the world like us, Muslims, 

Pulverized the very bones of Kaisansm. 

Thou art retuming to the Eastern nations, 

Thy destiny is bound up with that of tho »East. 

The constitution and the creed of Europa has become ,old .and 

»We, 

Do not look again at that anti-deluvian culture. 

Now that thou hast put an end to all masters, 

March frqm the stage of ' Thure is no (Jod ’ towardsthe destina¬ 
tion of 4 but God.’ 

O thou that desiroth to seo ordor established in the world ! 

Hast thou fotmd out a strong foundation for it ? 

Thou hast desti oyed tlie old annals to a chapter, 
lllunnne thy intellect with 1 The Mother of Books.’ 

Who bestowed * tht dazzhng hånd ’ on the black people ? 

Who gave the tidings ‘ no Kaisar and no Kisra?’ 

Avoid the sight of vanous colonrs, 

Leave European culture aud lind out thyself. 
lf thou art aware of the inaclunations of the West, 

Give up the cunmngneas of the fox and adopt the waya of the 

tiger. 

The ways of the fox consiat of the searoh for paraphernaha, 

But the tiger of God seek« freedom and uourts doatli. 

Without the Quran Uon-hecirtednrxii degenerates into the 
cunning nature of the fox, 

Tho Quranic snnplicity is tlie very essence of kingdom. 

The Dervishiam of the Quran consiats of the wedding together 
of Hjiintual love and intellect, 
To tne intellect is imperfert ithout love for the Divine.” 

The poet has so closely identified himself with 
tbe Islamic culture and modes of thougfet, £ha>t 4e 
regards the^ollectiye unity anjong^t the unbelievers 
also as sowrøjthwg; fesemtøing the principles of 
Islam. Itjefcr this^son that he exhorts the un- 
, believer 44 to bp woi&hy of the badge of unbelief.” 

His JLove of Country and Coswopolitanism 
The eighth feature that we find is Iqbal’s patriot- 
sm diluted with cosmopolitøu? 4* we go 
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through his works we find that in the beginning when 
the poet’s vision was limited, he gave vent to intense 
féelings of patriotism. But later on with the develop- 
ment of the poet’s thought narrow feelings of patriot¬ 
ism gave way to the feeling of universal brotherhood 
and cosmopolitanism. As the bud grew into a full- 
blown flower and as the poet turned into the mes¬ 
senger the boundaries of race and country, having 
been discarded, yielded place to a limitless world. 
The universal could not bear any restrictions, and 
hence the poet turned into “the fish" the cosmopolitan. 
Some persons say that he is a sectarian out and out, 
and dub him as the Puntan poet. Even Professor 
Nicholson has failcd to understand properly the posi¬ 
tion taken up by the poet. The Professor says : “ It 
is less clear, however, why Iqbal identifies his ideal 
society with Mohammad’s conception of Islam, or 
why membership of that society should be a privilege 
reserved for Muslims ? Here the religious enthusiast 
seems to have knocked out the philosopher—a result 
which is logically wrong but poetically true.” But 
deeper insight into the poet’s works shows that Iqbal 
is a Muslim, an Indian, and a cosmopolitan at one 
and the same time. He is the ” eye ” of his com- 
munity, a Messiah for the degenerated societies, and a 
warning to the Imperialists of the West. As has 
already been pointed out he asks us to open the door 
of the world with the key of religion. He has treated 
of all the current international topics of the day. He 
not only exhorts the Muslims to be true Muslims, but 
also calls upon the Kafirs (unbelievers) to be true to 



ttieir unbelief. The Sheikh is made to address the 
Brahman thus :— 

4) j» •*1 IjyS s^V J ,j “*-*» W 

m^tuf ji>S å^uu^a^jS 

“ I do nbt bid thee abandon thine idols, 

Art thou an unbehevei ? Then be worthy of the badge of 

unbelief. 

O Inheritoi of ancient culture ' 

Tnrn not tliy back on the pnth thr fathers trod ; 

If a people’s hfo is derived from nmt\, 

Unbelief, too, i*» n source of unitj ” 

Iqbal does not reserve the benefits of his ideal 
society for the faithful alone; he invites others to 
share them. He has propounded the philosophy of 
the 6elf and selflessness not only for the Muslims but 
for the whole world. He regards Islamic Society 
as the ideal comforming to his own standard, and 
illustrates his meanings by referring to it in his argu¬ 
ment. We find true order, real freedom, and wonder- 
ftti scope for the development of the individual in it. 
Even if an unbeliever does not profess the Islamic 
teligion, he should adopt the ways of the Faithful. 
He should fear none but God, should never give up 
hope, should throw off the bondage of the biood, the 
bøloUt, and the country, atld should exalt God. If he 
does all these things, he is sure to get his fetøard. 
the poet has laid bare the defeets of modern society, 
and has tfied to construct an ideal state for the World. 
By testing the Islamic PoHty on the norm he finds it 
tottformihg to it, and tries to show that anlike the 
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Utøpian State of Sir Thomas Moore, or the impracti- 
cable Republic of Plato, or the imaginary world of 
extreme socialists, his ideal State exists. Whilst 
in Tagore the transition has been from an Indian to a 
VashnavLte, in Iqbal we find a change from an Indian 
to a cosmopolitan Muslim. We fael inclined to 
support him when he says 

e-V tf* 

> jIj- **T b JpJ 

“ Many a mght liave I wept for man’a sake, 

And then alone have I been able to tear the veil frois life’s 

mysteries.” 

He has intense love for his country. He weeps 
for the Sudras, he sheds tears over the disunited con- 
dition of the country, he appreciates its past glory, 
and shows firm determination “to string the scatter- 
ed beads together in a rosary of unity.” We find 
intense patriotism in “The Picture of Pain,” “The 
New Temple,” “The National Song,” “ The National 
Song of Children,” and “ The Ram.” He reacbes the 
height of patriotism by deifying every particle of 
India’s dust into a God. Iqbal in raptures of pat¬ 
riotism says :— 

JuLfi) p ^ j-Jp.J 

<***> fy 4- yj** h*** 

j—^ £ ** U“J £- J ri 

“ The nup ef Isdia ie fuU to th« btim wdth the wise oC Mali ty, 

Evf|y philosopher of the West loves India; 

'Tis das to the high though^ of the ^ncU^ns ^ *■ 

•lu* the fcoof Ot tutti*’# i» hij^hw tUh the Heeyeost* 



His “ Song of an Indian ” shows that Iqbal 
regards India as the best of all countries, and that 
he is very optimistic about its future. His poem 
“The National Song of Indian Children ” regards 
India as a country where the Saint of Ajmer and 
Guru Nanak preached the Unity of God, which 
attracted the Saracens from the desert, which gave 
the light of knowledge, science, and philosophy to 
the world, where Krishna played upon spiritual lute, 
and from where the Prophet of Arabia felt coming 
‘ the cooling breeze.’ His poems on Ram and Nanak 
also point towards his burning love for the country. 
The poet dislikes the patch-up sort of unity prevail- 
ing in India, and regards it as “ the union of the 
coast and the wave." He has shed tears over the 
rotten condition of his country in “ The Picture 
of Pain ” in the following strain :— 
yS rf s* ! jLLy^jJLs) 

jx» jjjbo ^ 

bj L-+** fS Luj! L - r tfs*o Liy bj 

c—jk 3 t%y *> i. Jj! I4O 

pi ur! ^Sj JS lSj) 

j* - j y j*® jWiji (*j j as. 1 “ *»■ "» 

“ India ! thy condition bringe forth tears from my eyes, 

Thine history yields more lesaons than all the foreign anna la 

combined; 

'Tis my fate to weep for thee, a tast that makes me prond, 

And the pen of deatiny ordams that I should mourn thy iot. 

O pincher of flowers ! leave not a traoe of the petals behind, 

To thy good-laok the gårdeners are fighting amongst 

themselves." 

Later on Iqbal marked the degeneration of 
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patriotism into the so-called nationalism, which in 
his opinion is the curse of the world, and the cause 
of all trouble. Iqbal warns the whole world against 
it. He regards country as a “ big idol,” and as 
“ the shroud of religion.” Iqbal says at one place :— 

uH y 

y L**Ah>I^L»i yw LllAdjjxO Ist 

d?L y ^ k j 

dz. i^rl <=& ^ r !yt 

^r! £ 3 ^“ <-r^ ^^*+t*y* 

“ It (country) aows tho sood ot rivalry amonjst the peoples of 

the world, 

It makes eonquebt the end ol nll commcrce, 

It divorces politi« s fiom trut li, 

It piunders the housu oi tho woak , 

It divides (xod’s creaturea into nations, 

It uprootb tho lslamic Brotherhood, the fratemity of 

mankrnd.” 


He addresses the Muslims and says :— 

^5>i»j ^ y y> 

i-#® 1- J, ' i ' j*- *j 

i _ yv M vj-P 5 -« Je } i-Sy £ 

^ Ji Ojjj y c_j 

c«** J°3 jt<* 

j *99* y j*} j*- °^+ 5 

11 Bestriotion of place results in ruin, 

Like fisli reside in the sea independent of country; 

Exodus from the native land was an aot of the Prophet, 

Oonflrm the truth of the Prophet’s action; 

Conoeption of the oonntry is different in politios from 
The meanings attaohed to it by the Prophet,” 
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These ideas of the poet constitute a protest against 
the modem notions. Whilst they are intended to 
militate against proper patriotism, they point the 
way to univérsal brotherhood, the main feature of 
Islamic Polity. But side by side with his patriotism 
he takes precautions to guard against the dispropor- 
tionate growth of this feeling at the expense of 
universal love and brotherhood. He rejects the 
modem notions of nationalism that are based solely 
on country or race. “Become boundless like the 
ocean, and a fish in the sea,” is the mcssage of Iqbal 
in this connection. 

There are a certain set of people, vvho being 
prejudiced by the poet’s tenacious adherence to the 
cause of Muslim rights, dub him a pan-islamist, who 
entertains no love for the land of his birth and sires. 
But the poet’s sojourn on the Saturn in the Javidnama 
affords a crushing reply to such critics. Traitors to 
their country like Mir Ja’afar of Bengal, and Sadiq of 
the Deccan are regarded by the poet as the meanest 
of all souls, and cven hell refuses to pollute its flames 
with the fuel of their bodies. In a frenzy of patriot¬ 
ism the poet says :— 

jHå. y>y J «kå. j- 

j 3/ ur^ SI 

'* Hut thou not »een India, 

A country adored by those who posaess heart ? 

Thoogh every partide ot it aheda luatra o« Mie World, 

Alas! it writhes still in dust and biood. 

Who sowed tha aead of slavery in its soil P 
Such vioioaa snois as tfeett hare dona aa." 
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HoW charming and pathetic is the advent of 
India on the scene in the garb of a beautiful hourie I 
The following is the pen-picture of the incident as 
presented by the poet in the Javidnama 

Jlj LJb } jUJ 

jbl— (Jj-L j! \j 

Jlj-rf * JJ* j jU JJ 

J3J“ j' (»-* - > 3 J ) J 

L_>tsUu j| ■, jslU) j, -J jJ &JI&. 

y J^3~t 3 J 1 - 1 

**f 3 ^ Lfty- l* 

Jubo JjJ e_i 7 rib j! 

4 The sky Imrst aaundti ushermg in a houne of perfoct punty, 
Who litted the veil lioin od kui iuio 
Her toieJiead slnned with tht dame of JJivine Love, 

ILti t\\o ejts beamed witli mtoxication brouglit about by 

the spmtual wine. 

Hei gai ment was line und lighter tlian the ilouds, 

Its warp and woot was made of the veins of roses. 

Witli all tliese charms she was in c hams and shackles, 

And her lips uttorod heait-iending enes.” 

Can lt ever be possible for a man, who does not 
love his land of birth, to give vent to such patriotic 
feelings as have been expressed above ? Let the 
jaundiced eye pause and see. 

Iqbal’s own attitude in this matter becopies clear 
eqopgh from the following verses of the Javidnama i— 
A»-“■*» lj j-bj lf 

U6* iwf . il * jl f£*i f, 

j W O0 ,j j^Jjf 

p y, j ^ 
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LyiUif bXJ ] j* —* jf r$rjf 

j £ yJ» gJLa> ^jJlsu b 

cl3 j y** jl Ll** *»> 1 S^b ^ l- jJ 
«*<T sy j J-**j<-j' 

LH^ojm^o Sj 1 i % JjÅi jjyiveji JwtJjJ 

Qu^ jo JjT fj jLJf r ^-S) U 

tjfj? Vj** J jt 

c; ^“ j é=? JJ ji jl r=i^ 

“ People ure relutod in a wn.v to thoir niotlicrland, 

As nation grows up from its soil. 

If thou hast eyes tlien murk in this relationship 
A Hubtle point—more hue tlian the liair 
Thou^h the Sun rises from tlu* Kast 
Witli ull tlie halo of Klory und hriKhtncss; 

Yet it burns witli »u internat iliinio of desire, 

And lon^s to free itwlf ti om tlie sharkles of the East 

und the West 

It rises from the Enst witli n bumiiiK desirc 

To Iihvc tlie whole world withm its fold 

Its natnre is free from ull distinctions of the East and 

the West, 

Thongh, relntivcty speak ins. it is onental in oriKin.” 

As a Muslim he sheds tears over the fallen con- 
dition of his community, and the centres of its past 
glory. He depicts the sad lot of the Egyptians, the 
Persians, and the Arabs. He brings home to the 
Muslims their rotten condition in “ Jawab-i-Shikwa,” 
in 14 The Candle and the Poet,” and in many other 
pieces. He is no pessimist, and holds out a glorious 
future for them. In “The Dawn of Islam” he exhorts 
the Muslims in the following strain:— 
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K ,y l*iJ |^ c- «,-S ta. l*J 

“ Leam once more the leeaon of gallantry, truth and 

justioe, 

Ab tliou ahalt again be called upon to lead the world." 

Further on he qualifies his statement, and says:— 

JJIf 1 * K ^ **9- c) 1 " (_*$?' 

“ The coininumty showed spirit and atrength in the paat, 

But ita urner beauty is >et to como into proinmence.” 

As d. cosmopolitan Iqbal is indeed all sweetness, or 
as the Marhatta saint would say :— 

“ Sweet to its tender is the cane ; nor less 
To him who erushed lt in the cruel press 
Sweet with no bitterness.” 

Iqbal is all warning to the aggressive Imperialists. 
He impresses upon their mind the faet that God’6 
world is not a shop. He tells them that their civilisa¬ 
tion will commit suicide with its own dagger. The 
poet at first prophesied— 

jLo K jUij OjJoéy Xy 

ad er" 

ll You will aee the end of the nver'a ruali, 

The restleaa wave itself shall chain it, ” 

and now he tells us that his prophecy is on the verge 
of fulfilment. He says:— 

jL« tø IjJ jJ j Utl j C*J y h Mt U ^> J J jJ 

J*&J vi «£ 

“ Ton have seen the end of the river'a flow, 

Now jnark how the reatlees wave becomea a chain .’ 1 
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On the other hånd he has tried to put life and 
vitality into the weaker nations. He invokes the Saki 
“ to pour wine in his cup ” in order that he may 
“ lead home the wanderer and imbue the idle looker- 
on with restless impatience.” In a mystic mood he 
again asks for universal blessings without any distinc- 
tions of caste and creed. Says he :— 

b I* u ?• 

fj Lii"y ylii jJL-j 

" Shower tliy Messings e«|ually on the believeis und the un- 

believcrs, 

And unfold tliy full rnoon.” 

His Humour, Irony, and Satire 
We now come to Iqbal the ironical, and find that 
his humour either consists of pungent criticism or 
has the element of irony softened with love. The 
former excites laughter and the latter makes us 
chuckle. As regards humourous criticism we ought 
to remember that Akbar of Allahabad is the master 
of the art. But it has been well said that Iqbal for 
a moment came down to rest on carth, and produced 
humour. Iqbal has been tears and outright burning, 
but he has also tried at times to become laughter in 
the guise of “ the Mirror of the Age.” He in faet has 
acted on his own verse:— 


J-** tåj Jj 

“ ’Tis good, that intelleet guards the heart, 

But tlie latter should also at times be left alone to indulge in 
its own stray ramblings, ” 
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In the garb of Akbar Iqbal is all humour, satire, 
irony, and sarcasm. He marks the tendency amongst 
women to discard the veil, and in a terrible fit of 
humour tells us:— 

*■ From wliom should now the women hide? when men have 

become women. ” 

He foresees the effect of modernism on the fair 
sex, and says that the time is fast approaching 
when instead of wishing to have children they would 
like to have votes. The financial condition of the 
Mussalmans is very poor, and the poet brings it out 
thus:— 

g* 4 <=-■& £- '-» i y gjy* 5 

? «£ s±J c£- *-**}>• yi^yi 

*■ The Shoikh wn9 fighting for the passage of the Wokf Law, 

Inqiure irom hun it he has propert} enough to creat a 

Wakf." 

He brings out the baneful effect of the Arms Act 
in the following strain :— 

i- jfr* WWfjf 

? 1—J*a3 jguå. ^ ^ ^ 

ds. «*“■ W yf-Wj jjj ti U „> 

jJipj Jai r 4 aJ- ! jVj. d la. cJ J i. j*. y 

as. ^ jr B) 1 " 1 L#V K J J ,Ki -J*«=rV 

M When I attempted to oommit saicide, the miu uid, 

‘ Do not go to extremes 0 lover! if thou art eiviliaed; 

Thou hast no courage and no dagger, then why dream of 

oommitting auieide ? 

Though I Jroovf thftt thy dejectjon knp^rø no bpqq4fi ” 



Bepliedi *0 my life! givemesome cash, 

That I may hire a frontier Afghan to do the task for me, ” 

He criticises modern education as a transaction 
in which the East is accepting the wine and the cup 
in exchange for the canter of faith. He tells us 
further that:— 

^ jlBji ÉjLjJ jCc £ ^1 i j_ 

Shirin (modern education) has enteredtho honso of Parvez, 

But bnngswith hortlie adze of Farhad. ” 

The supporters of money-lenders have something 
very unpalatable from the poet. He makes the 
mosquito complain of its comparative failure inas- 
much as it gets only a single drop of biood as the 
reward of its night-long labour, but the Shylocks 
suck the whole blocd of their debtors without any 
effort on their part. The poet marks the political 
developments in connection with Palestine and Mes- 
sopotamia and says:— 

J3 j«* vi y jjjf 

/*“ jé* L.y dS. Jjjj 

3 r*» M ^ ^ 

“ Most surely Curzon is looking for a medicine, 

As tliere is an intolerable pain in the stomach of the 

mandate; 

Sir Aga Khan watts a deputation from India, 

Is it not intended to be a medicine for the speedy digestion 

of Iraq and Palestine." 

The poet thinkt that Europe by inventing new engines 
of destruction, e.g., the submarines and the aeroplanes 
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has beeome expert in killing, and ironically asks God 
to send the Angel of Death to Europe to learn the 
most modern methods of taking life. He regards 
Republic as a combination of the brains of a few 
hundred asses ; and styles the League of Nations as 
a company formed by a number of undertakers to 
allot graves. He calls Nietzsche “the mad man in 
European China-Shop," and the soaring mind of 
Hegel “ a hen that by dint of enthusiasm lays eggs 
without assistance from the cock.” Iqbal makes 
Kaisar retort to Lenin, who boasts of the triumph of 
communism, in the strain :—“ Shirin never lacks a 
lover, if it is not King Khisro, it is Farhad.” Iqbal 
says of philosophers and pohticians 

c Jjtf* b fj 

c- J 

b IjJ J 

b - S? 

“ Philosophera with atateamen weigh not thou, 

Those aro sun-blind ed, tliese are tearlesa eyes. 

One Bhttpoa a feoble argument for Ina truth, 

The other a block of logic for his lies.” 

Zauq, the contemporary of Ghalib, says that the 
tiger swims straight from one bank to the other, that 
is to say, while doing so it does not make any angle. 
In the same way we find that Iqbal does not spare 
even God from his ironical attacks, although we at 
the same time feel that his love and reverenee for Him 
knows no bounds. His boldness makeB us tremble, 
but he has the poetic license to plead in defence. 
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He has very boldly condoned the original sin of man, 
and we find him justifying his boldness like Maulana 
Hasrat of Mohan in the following strain :— 




,Lo j a. rjau« ,3 K Uu*f 

aajju I 


I had not tlie courage to becomo bold, 

But excessive love compellod mo to become so/’ 


The poet while depicting the fallen condition of the 
Muslims feels that he has some claims on the Divine 
affection, turns to God, and addresses Him thus :— 

JJJ*« tz. |*5> ,_y$-S-f 

“ Thou art sometimet* un terms of intimacy witli us and some- 

times bo with the others, 
The reaBon should better not be uttered that tliou art incona- 
tant and accessible to every one.” 


He at another place says:— 

<=r ^S\ 5J jljio jS J Jttu 

\j J’jms fj c—- 

“ Draw another picture and cieate a man more firm, 

It doea not become God to turn out doHs.” 

In “The Conquest of Nature” he makes 
Satan say:— 


JjJSUw j8j Lo W&J j j-0 

“ I have not been begging for prostrations from men of no 

■ubetanoe, 

I am the terrible without a Hell, and the judge withont the 

day of judgment.” 


In the Zabur Iqbal says :— 
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Lo ^Juuo jlfti j U C>jJsi 

d-c-^y 

“ The sheen of our being is due to our love and submission, 
Thou art a God independent of all deaires, and cannot attain 

our heart-burnings.” 

We now come to the poet’s quiet humour and 
mild irony scattered here and there in his works. 
Although he has differed from other poets regarding 
the treatment that the thorn deserves, yet so far 
as the preacher, the moralist, is concerned he is 
at one with them in running him down. The treat¬ 
ment meted out to the Wa'iz has become classical. 
Iqbal also has a few sarcastic rebukcs to administer 
to him. He says :— 

! Jicfj e_f l r* Jl-f «£. 4** 

“ O proadiur' tliou !ntlh uiade God Hit ldle on tlio ’Arsh, 

He who avoids Ilts ei sutures is no God." 

^ Gj£j US U J efl a ? j ,_! Ji\jS 

C-J* rj J-fr= 

“ Let somo one luquire from tlic morulist as to what loas he 

eustaine ? 

If the Needless One hIiowcih Hih Messings on him who doeB 

not do hiB pleasure.” 

<ss- ^3 

“ Extreme abstention 0 moralist! causes sa tisfaction of destres 

here, 

If thou hath severed connections with this world, do also 
give up aspirations about the next world/’ 

The following are a few more examples of his 
soft humour:— 



J& (*"1/ ijfjt ri <±**y 

IjjU! 5iXO ^LøC fSyi 

“ A Brahman said to Mahmud’ see the udrade that 1 have 

wrought, 

Tliou broke the idol, but liath m tnrn become the worshipper 

of ‘ Ayaz.’ ” 

? ^ J+ 1 * eJ 

i./ yj y >-*&■ i y> y—e $.f y 

M Why art tliou ponrrmed O flower! at tlie toru heart of the 

nightingalo ? 

First liave tlune o\\ n garments rcpairud.” 

f&ji Hf é- I -tf jl 

c_jS Lo Uu y ajj Us 

■ "What led Moses on the Sinui to msist 011 sceing the Diviue 

Light Y 

One ouglit to in»ist tlius on ly if uno hus the capacity to stand 

the sight." 

GI jS l-^u jJ G ! jf ^ Ib 

cLj^WV’ j få A <=£ [y 

*■ Every onc O Saki' knows how to mahe others Htagger by 
adimmstmng mtoaicants, 
Beauty lien in holding up the staggermg tipplers.” 

jjG J&= 

Jjfj jy J A* ^ yh* r* 

“ The deception practised by the strugghng mtellect is notice- 

able, 

’Tis the leader of the caravan, and yet likes to waylay it.'* 

Common Things Excite Serious Thought 
The tenth feature that we find in Iqbal’s genius 
is that his attention is arrested by objects of the very 
common type, but such objects create a spirit in him 
that excites serious poetic conceptions. Iqbal takes 



121 


inspiration from a host of objects, of such varied 
kinds as Sir Zulfiqar’s motor-car, Sir Syed’s grave, 
the candle, the moon, the flower, the cup, 
the Himlayas, the camel, the drop of water, etc. 
Three illustrations will show the formation of 
serious thought on sceing the common object. 
The noiseless speed of the motor-car arrests 
the poet’s attention, it excites the spirit of comparison 
in him, the poet appropriates the experiece by making 
the car a custodian of a great secret of life. He 
sees the firefly and through the medium of Persian 
gives vent to such lofty and charming ideas that the 
mystic begins to revel in rapturous ecstasy. Iqbal 
sees a mere drop of water, and legions of associations 
and suggestions invade his mind—and he turns the 
drop into somethmg teeming with the various phases 
of life. 

Evil as a Continuation of the Rhythm 
of Life 

The eleventh feature that we find in Iqbal is 
that he has resolved evil—a seeming incoherence— 
into a perfeet rhythm of life. The popular belief is 
that unless life meets with the good in its onward march 
there is bound to occur a break in the harmony of 
life. This belief avoids to face evil as a hard faet, 
and tries to banish it from its scheme of things. 
It thus turns life into an amusing and pure fiction. In 
our onward march the circumstances are not always 
obliging. We find obstacles at every step that cause 
us troublq and harm. As “ Vicegerent of God upon 
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Earth ” oar duty is to take them into aocoimt, te 
turn them into good, and to titHise thera in estsMråh- 
i*ig our'“sway over the elements.” 

Poetry as poetry does not distinguish between 
the ugly and the beauLiful, between the good and 
the bad. The aim of poetry is to attain perfeet 
unity and harmony in life—and thus resolve every 
thing into the good and the beautiful. 

To the superficial, evil is meaningless intemrp- 
tion—'that renders full comprehension difficult and 
hampers full realisation. But the glory of compre- 
hension lies in fully appreciating the nature of evil 
and in fitting it in with the scheme of the universe 
as a factor conducing to the production of perfeet 
aad im media te harmony. 

The refractory evil when thus tamed, facilitates 
our complete mastery over things, and instead of 
proving a break it adds to the flow of life’s 
music. 

Our poet is not ignorant of the great poten- 
-tialities of evil, and has assigned to it its proper 
4>lace in his scheme of comprehension. He has 
shown that evil is a “ rain-cloud to the seed of 
man," thatt it is the principle of motion, vitality, 
and life, -that gives the pu6h ; and that without it 
the self is undeveloped and incomplete. Unless there 
is a Satan to lead Adam astray, the latter is bound 
to lead his life in a sort of fool’s Paradise, drows- 
ing, dormant, and potential. The so^alled fall is 
the onteome of thi6 force of evil, a^d. then Adam 
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has to staraggle hard to develop his fiaculfcies, and in 
the end as & eomequence of conston* efforts he 
saceeedte in coa trolling the forces of the univers«. 
Evil thus is a s hor t-cut to the goal, towards whicb 
man- is procreeding. 

The matter becomes clear when we refer to the 
Javidnama. The poet puts the question to Syed 
Ali Hamdani of Kashmir in the following strain:— 

f j tf f jf 

^ ^ Lej! III«** Us 

! tf'*-* 

1 I beseech thee to uniold the Di vine eneret; 

While demanding obedience iiom uh Why did He create 

Satan? 

On the one hånd lio ho aminged the foroee af evii, 

And on the otlier called upon ns to practise virtue.” 

The saint’s reply shows that evil is a short-cut to 
glory, and is as follows :— 

bj^J^J ********^^ f jrfr* J jif ^ 

UH*** fy |*jl 

“ Thaparøon, who.fujly kaowa his. »elf, 

Turne the hannful into the useful. 

Association with the Devil maltes liffe a burdfen, 

Btoh * battie with him>addato* the charms of man. 

Bmm, thfelt upon the Dewi, 

Thou art the »word, and he repreaents the whetting-atone. ” 

The poet has thns. tnunM the principle. of evil 
into grød,, axidt proved il to he a bacnw>ny. 

‘V 
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Iqbal, who sees perfect unity in the universe, 
could not tolerate evil as an inconsistency. He 
has tried to includc it into the definition of the 
good. To him the terms good and evil have only 
been coined for the sake of convenience—as a make- 
shift to connote the two aspects of the same activity. 
He does not recognise this duality but as an arti¬ 
ficial contrivance to help our comprehension of the 
complicated affair. Thus far and no further must 
the distinction be allowed to go. Iqbal says :— 

'j i J ( - i - j > 43 j! 

ciuufj li fj JS jl j .j J 

How should I cxpress the problem of ^ood and evil ? 

The tongue faltern as it mvolvcs romplicatiouN. 

Thou canst only concerve the thorn and the flower outeidethe 

bough, 

But the flower and the thom do not exist as such withm it.” 

In short, Iqbal has marshalled the legions of 
evil under the command of the self to attack and 
conquer the citadel of mysteries and powers. 

Glorification of God, Man, and Nature 

The twelfth feature that we find in Iqbal is his 
glorification of God, man, and nature. The Hima- 
layas, the firefly, the thorn, the sun, the moon, the 
moth, the living and the dead have all received their 
share of glory at the hånds of the poet. So far as 
nature is concemed Iqbal l^as ezalted every particle 
of it. Even the thorn, and satan, the force of evil, 
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have been extolled in their own respective spheres. 
The exaltation of nature has been sufficiently dealt 
with in a separate chapter of this book titled “ Iqbal 
descriptiveand need not be repeated here. 

A Muslim poet of the calibre of Iqbal could 
not but utter the message of God, and exalt his 
word. He has everywhere brought Him to the 
notice of the East and the West, and has tried to re- 
instate Him in the position, from which the material¬ 
ists have tried to dislodge him. Every Divine 
action has been glorified. God creates man, and the 
angels are asked to bow to this “ hcap of water and 
clay.” To the superficial, it might appear as a mere 
whim of God, or as an injustice to the angels. But the 
poet has shown that man represents the force of love ; 
and so the superior position alloted to man was 
absolutely justified under the circumstances. Even 
Gabræl, according to the poet, casts away the robes 
of light and lustre, in which he is wrapped up, and 
addressing God says :— 

i. I — } 8 I O jj i. I J 2 ^ J jt 

*0 ^ jf jl-ftJj j U \J* 

“ I do not like to see the light bo dazzlingly bare; 

1 deBire to have nothmg but pangs in the heart; 

I reject the idea of asBociating always with the beloved, 

Aa I have now come to know the joys of the sigh and the 

cry; 

Beatow upon roe the love and BubtniBBion poBaeaaed by wm, 
And melt my heart with human fervour and warmth." 

Similarly the creation of the force of evil may 
appear to be an act quite uncalled for. Bat the 



poet haa shown in every work of his that evii is the 
whetting-sbone. It makes a man perfect, and a 
struggle with it affords am pie opportunities to Adam 
to master the universe, and to become the true vice- 
gierent of God upon eajth. The evil has thus been 
shown to be a> short-cut to glory, and facilitnites speedy 
aohievement of the goal. 

The poet has glorified man by raising him to the 
position of the Vicegerent of God upon earth. The 
notes on the subject are so exalting, and so ennobling 
that one cannot but admire the genius that has 
brought them forth. Unlike the sufis of old, who 
used to run down man, Iqbal has alloted a position 
to him, which is the envy of the angels—and even 
of God. One has only to read the following verse 
to feel elated :— 

j j U> Ojh* j 

fj Z l 5 j ^ 4- 

" The sliecn of our bein^ \n due to our love and Hubmiasion. 

Thou art a God, mdependent of all desires, antl cannot 

atøam our heart-bunnnga." 

To illustrate the point we give helow a few qu(Ma¬ 
tions from the Javijdnama. The poet says:— 

? jj fj 

S * Sr“ J* Jf '** 
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r Jt -' *7 J 1 i 
VnP* j' *s J / 

“ To whom does the scripturo of conquost rel&te? 

Whom does this blue firmament long to see? 

Who knew the secret of ‘ we taught Adam the names of 

all thinga i' ’ 

Who got intoxicated with that old wme at the hånds of 

*he Saki ? 

Whom did Thon select from mnongat the wliole Umvense? 
And to whom did Thou confide the inner secrets ? ” 

At the dawn of creation Heaven taunts the Earth, 
which feels depressed. The Divine being cheers it 
up by saying :— 

jjjå+e pé j, 

“ O custodmn ol the l)ivme Trust ! Thou art ignorant ef 

thy high charge, 

One ve not, and look mto thy conscienr e." 

The angels endorsc these words in the following 
strain :— 

<-j ij J r^ d-iH’ d'Jjj j 1 U1 ' & *£v i 

c-jjj 42 J / 2 ' J* 1 d**j 

'“ IJ I jr 1 J"*"“ jl J t 

«-jjj j r i cjjj*? vfj/j 

c-jx) j y njjjj* ^ ur* 

i-]*** *■» USIlj J* 4 il 4^ Jj-i 4}jj* 

t-jx) V 1 dr“V* J f j 1 J s b d 1 J >! ^ 

“ In due time man is bound .to surpass the angels in glory, 

An the Earth is boand to become Heaven tkroogh his Star. 

'His ihought, nortnnd by the flow of aooidents, 

Will free itaelf irom the Whirlpool of the asure firmament 
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Look awhile into the moaning of Adam, and do not 

queation ns for lt, 

The conception of humamty is yet vaguely present in the 

mind, but is destined to take vegular form in due time. 

This humble concept will take form so well 

That even the Divino hcart will melt at it.” 

IgBAL’s Optimism 

Another feature that we find in Iqbal is his 
optimism. His song is not onc of despair or des- 
pondency—but is full of hope and encouragement. 
The last portions of his poems “ The Candle and 
the Poet,” “ The Khizr-i-Kah,” and “ The Dawn of 
Islam ” are, for example, real notes of hope and 
optimism. The darkness of night is being dispelled, 
the day is dawning, the dream of freedom is fructify- 
ing, and such other allied notes contained in those 
poems save us from falling into a fit of pessimism— 
they rather nerve us up to take our due share in the 
onward march of life. 

Iqbal is very optimistic about the future of Asia. 
The Indian Sage informs the poet in his sojourn 
on the Moon that he saw an angel looking constantly 
towards the Earth, and qucstioned the angel as to 
why he was doing so. What happened afterwards 
is thus expressed in verse :— 

1 **—■ 1 j j LL jlBi n 1 

I y> j J f j ^ Sr* ^ 

J8j - jf IpUJ 

s <$■ j y 

fl 9 JffJ ^ J US J j cJpftSa+uj 
i»l j jjf <jj—i 
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|»U« jf JJ-J- i 

^jS Lj^j J jj* J^<w O 

wXJ^T jW jj lA! J*fjt 

^ U jT SffS g+C fj ^Ifru. Jj: 

" ^Lc p -ii—aj. jf^JJ jyi 

Ho ri plied It is tlie time ioi the nse of the East, 

It has a ntv\ Sun m its lap 

Kubies uc bein^ du„ out oi tlie lmmlilc stones 

Its Josiphs aie lomm-, out of the w i 11 

I have malke l tlie u'-in,, m its bosoin 

And ha\c felt th< slmkinn m iti mountatms 

it i*-) „ivnip, uj i lol ni inuliutuiin^ 

lu oidti to Ix (orne ucustomed to tlie rfivinpj up ot idol 

making 

I hml tlie nation whosi >»oul bum 
And wlio (on'.tauit-. itseli out ot its onu ilay 
To tlu celf>tiil liernes tliut time lenotes the dann of 

festi vitaes, 

VVJnn a nation ivwiktn and opens its tte*. * 

We cannot in this connection ignore the last 
portion of “ The Candle and the Poet,” which is 
a charming piece of optimism. A few selected verses 
from the last portion are given below — * 

S-uJi! jjj £ jA*h%j£) jUawf 

\j» l 



^ J^r LJU. 

j*** uu! ^ uJ ^ Ji&P r*& yt rtf-fl 
^ 4 jy> o^^au 
• jjfi jjL €ji&.jlH^ l ^"“ 

£2. ^A 2 ^ **** JJ*** j* 2 * ai? 

“ The sky will be lit up by tbe liglit of the dawn, 

And tho darhnens of night will acquire the restlessness of 

mercury. 

The Spring-breeze will prodnce so niurh nuisic, 

That the slumbering fragrancc will tnm into tlio song of 

the bud. 

My tears will kindle the heart witli the lire of entJinsiasm, 
Every bud of tbe garden Hlin.ll taste of the pnngs. 

The hearts tdiall once more recollert tbe mesaage of 

prost ration, 

And the forehead '.hall ngain tour li tbe ground Uoor of tlie 

Ka’aba. 

Wliat the e\e pereeivea cannot faitbfully be interpreted by 

tlie hps, 

I wouder wliat lnighty clutnges will take plaoe in the world. 
The lightof the Hun ahall diapel the darknesH of night, 

And this garden nliall echo the note oi Divme Unit}." 

Some Fantasies Made Real 

AQOther feature thai; we find in Iqbal is that 
he sometimes conceives certain fantasies, but by his 
genius imbues them with the tinge of reality. 

Let us consider his Urdu poem “The Nature 
of Beauty.” The poet lays the scene in Heaven, 
where a conversation takes place between Beauty 
and God. The former asks the reason why it has 
not been eftdowod with the quality of injmortality; 
and gets the reply that the essence of beauty lies 



in change and decline. So far it was the work of 
tbe accompHshed poet. Now oomes the shoot, the 
apark from above, and the poet now begins to convey 
the talk rung by rung and step by step in a perfectly 
natural order to the earth. The Moon overhears the 
talk, and conveys it to his neighbour the morning 
star—which in turn confides the celestial secret to the 
morn. The morn in its turn informs its campanfen* 
the dew, that proclaims the news to the bud and 
the flower. Fantasy here has been resolved iirto a 
perfect reality—more real than ordinary facts. How 
natural and beautiful is the order in which the newfe 
passes from one element to the other! But Iqbal 
does not stop here. He gives os a shakmg 
then and there at the end by making the spring 
shed tears, and the youth mourn its lot on hearmg 
of the destiny ordained for beauty. When the 
message of the dew had brought forth tears freon 
the eyes of the flower, and the trny heart of the 
bud had mel te d away, Iqbal wanted to leave ua 
there. But the more intimate youth then pwiled at 
his dress, and Iqbal had to bestow his attention on 
it, just as Sakuntala’s pet fawn pulled at her dress 
when she had turned to go, and invited her loving 
attention towards rtself. 

The first portion of the poem constituted an 
ordinary imaginative experience of the poet. It invokes 
no uesponse in our mind, and we remain indifferent so 
far. Suddenly comes in the magic of the " spark ”, 
and the ordinary esqrørience is transformed into the 
most artistic of fantasies pulsa ting wifh the lift of 
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reality. We novv respond to it in perfect ecstasy, 
when all of a sudden the poet ruthlessly makes us 
shake off the mood by making the experience end in a 
tragedy—that makes us identify ourselves in thought 
and in feeling with the spring and the youth. 

We now take up Iqbal’s Urdu poem “The Moming 
Star.” The star originally resides in Heaven. It 
develops the sense of Abraham, and marks that the 
Heavenly Bodies appear and disappear every day. It, 
therefore, elects to leave such an evanascent company, 
and yearns to put on the garb of the pearl. But finding 
that the pearl on account of frailty breaks at last, it 
rejects this guise, and decides to adorn the forehead 
of some charming beauty. It then discovers that 
beauty is also a passing phase, and final ly decides to 
become a tear and to gush out of the eye of a loving 
wife, whose husband in answer to the call of duty is 
about to departfor the battlefield. Here is imagination 
and fantasy, that would have seemed a grave extra- 
vagance, had not the poet introduced the tear of the 
wife into it. The poet wanted to exalt our response to 
the call of duty, and has adopted this artistic way of 
doing so. He has here not only exalted him who 
responds to the call of duty, but has also exalted 
the loving tears that on such occasions naturally 
gush out of the eyes of a soldier’s better-half. On such 
occasions there is a regular struggle going on in the 
female heart between the feeling of attachment and the 
sense of duty, and at long last the wife sacrifices her 
loving feelings and bids a wiliing farewell to the hus- 
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band with the exception of atear—which for this reason 
acquires immeasurable worth and value. The two 
that were perhaps brought together into the unity of 
wedlock with so many thousand sighs now part with 
the lovely brevity andpathetic discharge of the feminine 
tear. This poem is a fine example of the inspired 
realisation of experience. 

We may here without discussing refer to two more 
of such poems, one of which describes the nature and 
origin of fragrance, and the other the nature and origin 
of love. The former is in Persian and the latter in 
Urdu. In the former, the poet has made the hourie 
leave paradise because the monotony of the place 
was too much for her. She after some other incidents 
entered the bud, and then left a sigh that has assumed 
the form of fragrance. In the other poem the poet.has 
taken fine ingredients from here, there and everywhere ; 
and prepared the Elixir (of love,) which when sprinkled 
on objects caused life and motion. Here are fantasies 
made real by the poet, and one cannot but admire the 
genius that has produced thcm. 

His Hatred of Intellectualism, His love, His 
Mysticism, And his Desckiptive Poetry 

The fifteenth feature that we come across is 
Iqbal’s hatred of intellectualism. He like Namdev 
seems to hold :— 

“ Men talk of knowledge—say 4 it’s this and this/ 

But still Nivritti’s way to truth they miss.” 

The sixteenth feature is Iqbal’s love. Both of 
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the9e features have been dealt with together in the 
following chapter. 

Similarly we have for the sake of convenience 
devoted separate chaptersto thetreatment of two more 
important features of Iqbal’s poetry viz, 9 mysticism and 
description. The three following chapters, properly 
speaking, thus form part of the present chapter. 



CHAPTER VI 

IQBAL ON. LOVE AND INTELLECT 

j ^ j 1 

«r* r J j i 1 ** j* b 

lighted the beart with the tlame of inteliect, 

And I rubbed roaeon on tbe touchstone of heari.” 

Dr. Sir Mohammad Iqbal could not prove “a 
recreant to the dearest theme, that has always warm- 
ed the Minstrel’s dreams.” This dearest theme of 
Scott’s Minstrel has always been getting its meed 
from poesy, and has not failed to attract the attention 
of the Muslim poet, who has a good deal to say regard*- 
ing Love and its rival Inteliect. To try to fathom 
the serene deep of Iqbal’s love-stricken heart is not an 
easy task because as the poethimself says :— 

JjijJ \j jlj ^ J.M 

“ 1 opened my uiouth to uttor love, 

But m.v t*petK'li ban uijHtified it all tbe more.” 

Yet an attempt has been made in the following 
pages to present his thought in a systematised form. 

The Two Schools of Idealists and 
Materialists 

There are two schools with which onr poet has to 
contend. The one is represented by those Idealistic 
Philosophers and Pseudo-mystical poets, whose watch- 
word is asceticism, self-negation and inactivity; whilst 
the other group consists of modern materialists, who 
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have always tried to forge a rationalistic interpretation 
of the Universe. With all his might lqbal takes up 
cudgles against both. To the superficial mind of the 
West love is merely a trifle, but to a man of spiri- 
tuality lts worth is great. lqbal says:— 

‘V J** b 

fj j|j Sjfc. s ! o 

•• Altlioufth intellect puts little valuc upon the gooda of Love 
Yet 1 have 110 intention of oxcluiiiKint; tho heail-mcltin^ aijrh 

for Jamahed h tlirone." 

From time immemorial Intellect, the power of 
thought, and Love “the all-assimilative power of 
action” have been vymgwith each otherfor supremacy, 
and each has found lts retinue of supporters. The 
firstclassic champion of love in the Orient was Farhad, 
the Kohkan, (the breaker of the mountains) who in 
intense love of Shinn at once without any thought 
jumped at the task of digging a canal of milk through 
the solid rocky mountains by means of the adze in 
order to win Shirin’s hånd as his reward. Prince 
Parvez, another lover of Shinn and rival of Farhad, 
on the other hånd, was the very personification of 
Intellect. The latter resorted to tricks in order to 
remove the rival from his path, managed at first to 
send him away to the rocks; but later on marking 
his zeal sent him a false report of Shirin’s death. 
This bolt from the blue unnerved the true lover, who 
at once made short shrift of his life by a blow from 
the very same weapon. In our own age even we 
find a struggle—a regular Tug-of-war—going on 
between spirittfalism and materialism, the former 
representing Love, and the latter Intellect. 
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In order to keep pace with Iqbal in his poetic 
flights through the atmosphere of the subject, and in 
order to be better able to appreciate his thought, we 
ought to know first what is Iqbal’s conccption of Love 
and Jntellect, and in what relation do they stand to 
each other. 

The Western mind has bcen more practical, and 
has claborated a rcaiistic interpretation of the Universe; 
the Hastern mind, on the other hånd has been 
more sentimental and theoretical. Mr. March Phillips 
says, “ we cannot look to inteikct to save us from 
the tyranny of intellect. lt is a question rather of 
bringing into play—a faculty having for its subject- 
matter that very order of ideas, which intellect is 
incapable of grappling with. Soul is no mere pre- 
cious cargo to be safely conveyed across the engulfing 
waves of time to the harbour of eternity, but an 
inward sourcc of perception and knowledge, an active 

illuminating agent, bringing light and certitude. 

.In faet the Orient sets up another faculty over 

and above reason to deal with the spiritual things 
just as it is the function of intellect to deal with 
material things.” Iqbal says :— 

ji f _ , *> S 8— i 

lXu‘ JSljuu 

*■ Through the heart-illuininating melody our eye catchea 

meamngs. 

That can not bc contained in the narrow apan of words." 

He again says:— 

•XBjJ & jj X 
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'■ Every complicated thonght can not be expressed in wordB, 

Dip awhile into the beart, tlion mnyst find it there.” 

Emerson says, “ From within or from behind a 
light shines through us upon things and makes us 

aware that we are nothing but the light is all. 

when it breathes through intellect it is genius, when 
it breathes through will it is virtue, when it flows 
through affection it is love.” The materialists, 
thus, have intellect, the Sufis affection, but a happy 
combination of both has also the third factor “ will ” 
that gives rise to virtue. 

Tagorc in the Sadhana calls love as the ultimate 
meaning of everything around us and says at an- 
other place “ Man can destroy and plunder, earn 
and accumulatc, invent and discover, but he is 
great because his soul comprchends all. It is dire 
destruction for him when he envelops his soul in 
a dead shell of callous habits, and a blind fury of 
works whirls round him like an eddying dust storm 
shutting out the horizon. That, indeed, kills the very 
spirit of his being, which i* the spirit of compre- 

hension. Essentially man is not a slave either of 

himself or of the world, but he is a lover. His 

freedom of fulfilment is in love, which is another 

name for perfect comprehension.” 

Iqbal regards love as Universal in his “ABird 
and the Firefly,” and later on tells us that the iiower 
ltself is the loving embrace of the colour and the 
fragrance. He also regards it as the mirror that 
reflects the Divine Light. H^says:— 
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<£ ^ uSOL ^ ^ IjU 

(♦'^0 J) J** J jf 

*■ This dark dust becomea u mirror by petting lts sheen from 

Love, 

And in that mirror the 01(1 Companion is retiected.” 

How Does Iqbal Explain Love ? 

Iqbal gives us tvvo explanations of this facultv. 
The one is artistic and the other practical. The 
former is contained in liis Urdu poem “Love,” which 
is a masterpiece so far as art, imagination, and 
meanings are concerned. I cannot do better here 
than quote a piece from Sir Zulfiqar’s “A Voice 
from the East.” Sir Zulfiqar says, “ The first part 
of the poem portrays the sublime scene of the 
creation of the Universc, the Sun, the Moon, and 
the millions of other planets and Solar Systems, 
the Animal Kingdom, and Human beings in this 
scheme received their alloted places and knew their 
funetion, but the one spreme motive was still lacking 
even as a ring of artistic beauty is worthless without 
its socket being adorned with a lustrous jewel. This 
was the paramount law of motion. Nature could 
not evidently achieve its essential purpose without 
activity, which was to be infused into different bodies 
by means of that divine recipe blazoned on the 
pedestal of heaven. The eunning Alchemist who 
possessed himself of that celestial secret collected 
the rare ingredients with infinite labour and ingenuity.^ 
The potency of his science then enabled him to 
produce an elixir to which the unseen majesty gave 
the name of Love, The røiraculous powers of this 
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liquid wore apparent whcn it was sprinkled on the 
stagnant bodies. All of a suddcn they became ani- 
mated, and intense movement was visible everywherc. 
The Universe was set on its patient course of 
evolution. The following ideas stand out prominently 
in this poem. First, that the secret of progress is 
restless activity, second, that Love should bc the 
guiding principle of that activity.” We may only 
add that inspite of the faet that the world of percep¬ 
tion and intellect was in existence, there was no 
life. As soon as the dynamo of Love came into 
contact, it was charged with energy and vitality. 
The Universe had inertia, love changed the potential 
into the kinetic. 

The practical cxpl,mation of Love is contained 
in lqbal’s Philosophy of the Sclf, and its syste- 
matized exposition is contained in the letter sent by 
the poet to Dr. Nicholson and incorporated in his 
introduction to “ The Secrets of the Self,” the English 
Translation of Iqbal’s “ Asrar-i-Khudi.” Iqbal says 
about Love “The word is used in a very wide sense 
and means the desire to assimilate, to absorb. Its 
highest form is the creation of values and ideas, and 
the endeavour to real ise them. Love individualises 
the lover as well as the beloved.” Intellect the 
power of the mind on the other hånd conceives, 
judges and infers, marks differences agreements and 
concomitant variations, travels from the particular 
to the general and from the general to the particular. 
In the same letter Iqbal has laid stress on the true 
funetion of intellect. He says, “For the purpose 
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of its preservation and expansion it (life) has invented 
or dcveloped out of itself certain instruments, e.g ., 
senses, intellect, etc., which help it to assimilate 
obstruction.” 

Man is not merely rational, he is, to be more 
accurate, an emotionally rational being. It is this 
emotion, this motive powcr, that has been banished 
from the modern intellectual scheme of things in 
the West. Nor is he simply an emotional being 
but rational too. This emotional centre is the seat 
of Love—a spiritual power that propels the machinery 
of life. Intellect thus is sensual and resides in the 
mind, whilst Love is emotional and has its centre 
in the soul. The above is the conception of the 
two world forces in a nutshell. 

Rationalists and Idealists Compared 

The situation that confronts Iqbal, when on 
one side are legions of rationalists, and on the other 
hordes of idealists, has, in anticipation, as it were, 
been very beautifully depicted by Ghalib, the Lion 
of Urdu poetry in the following lines :— 

& cLjji jb 

Igj U j Li ja* 

*+> cp*- dtL y j hj J* 

yj ■** 

l^j ^\jsa+S ^ jb fy* JI3 
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^b k ^ fc ^o , u-X) jU-*f £* j**j 

*■ Thero, soJ-ducorution wax Llunking of inlaymg gerne, 

Hore, raja of vision were loet in tho flow of tears; 

The fiawcrs glowcd liko a line of lainpa by the river aide 

there, 

But pure biood Mas hore gunhing out of wet eye-browa; 

Hero the restlose head waa tteekmg the well on nccount of 

sleepleasness; 

But there the grnceful head vvas lying on brocade pilloM'n; 
The self was hghtiug the cuudle of eelflesenees hore, 

Whilst the decorating lloM’or^ formed the floor-m&tting 

there; 

A wave of oolour rose up tcinpeatnously from the earth to 

the Heavene there, 

But here was outnght burning.” 

Shakespeare has also drawn a true picture of the 
rational mind of to-day when he says:— 

“ But man, proud man 

Drest in little brief authority, 

Most ignorant of what he is most assured 
His glassy essence, hke an angry ape, 

Plays such fantastic tricks before highheaven 
As make the angels weep.” 

On the other hånd, the Idealists are the exact repro- 
duction of the Budh Mendicant of theearliest Sanskrit 
Drama, “The Clay Cart ” who soliloquises :— 

“ Hear me ye foolish, I implore 
Make sanctity your only store; 

Be satisfied with meagre fare; 

Of food and gluttony beware ; 

Shun slumber, practice lucubration, 

Sound the deep gong of meditation ; 

Restrain your appetit« with zeal; 
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Let not these theives these merits steal; 

Be ever storing it anew ; 

And keep eternity in view; 

Live ever thus, like me austerely; 

And be the home of virtue merely, 

Kill your five senses then 
Women and all immoral men.” 

The action of a pseudo-mystical man and that 
of a worldly man can best be understood by a 
reference to the same Drama, where Samasthana beats 
the Budh mendicant, and exprcsses his readiness to 
let him go only “ If he removes all the mud from 
this pool without dijurbing the water, or else collects 
all the clear water in a heap and then throws the mud 
away.” Both are impossible to achieve. The idealist 
tries to ovcrcome every obstacle without having any- 
thing to do with the world ; whilst the intellectual 
tries to collect virtue without removing the stumbling 
blocks. 

The materialists, in faet, drink the wine before 
they arc thirsty, and fill themselves with dainties 
before they are hungry, thus dulling their taste into 
indifference or nausea, whilst the idealists refuse to 
take any life-preserving food, thus refusing to cultivate 
taste. Speaking in terms of Akbar, the idealists have 
no boat to cross the river of life, ‘whilst the intellec- 
tuals have the boat but no shore whereupon to land, 

The baneful effeet of too exelusive idealism has 
been éxpressed by Tagore thus :— 

“ Why did the flower fade ? I pressed it 
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to my heart with anxious love, that is 
why the flower faded.” 

And the undesirable state of aflairs brought about 
by materialism is thus depicted by the same poet:— 

“ Frec me from the bond of your sweetness, 

my love ! 

No more of this wine of kisses. 

This mist of heavy incense stilles my heart.” 

This is the rotten condition of the world that 
forces itsclf upon the gaze of our poet. In his 
Secrets of the Self, iqbal has vehemently criticised 
the ancient Platonic world and the Medieval Hifizism, 
whilst in his Mcssage of the Hast he has taken to 
task the matenalistic thinkers of the West. ile says 
about the idealists : 

ty J-f 1 . 3 J j jbjv & J - 3 jf y *— 

^ Ll** o .V> jl jJ qjLurf 

jjJJ f ty ty- ) uty ^ Wj £ 2 ° 

CI^wuj! jmj (j r Uyu jf } f-* 

LIU«! y j Jjj oLu 

jåJjI fjy yS jj j '•* » 1 f*^ tø y fy jf 

‘***1^ *n.“ Jt OljJJ JjJ t ** « tø jf / »o * J 

fy jj0,^-0 jf fy Jjf.^if /^-Jjjf I*—JjJ 

J_i' jL-» jO Jfji—»f fj—* jf y jfjjf JsfJaåJf J*)j «J 

'Ay*^ jy <=**“* j* 'y j!y ^ ^ j f 

y jLy jf ^-Tfj—yuj 

y >»!>y ji tP 
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Hia kisB robs the rose of freshnesB, 

He takes away from the Nightingale’s heart the joy of flying. 
Thy sinews are relazed by hiB opium, 

Thou payest for his song with thy life. 

He bereaves the Cypress of debght in his beauty, 

His oold breath makes a pheasant of the male falcon, 

He ib a flsh, and from the breast upwards a man, 

Like the SirenB in the ocean. 

With his song he enchants the pilot, 

And casta the ship to the bottom of the soa. 

His melodies steal tirmness from thy heart, 

His magi c pursuades thee that death is life. 

He piunges thee in a sea of thought, 

He makes thee a stranger to action. 

Thy way of life is a proof of thy degeneracy, 

The Htnngs of thy instrument are out ol tune. 

One can bmd thee with the vein of a rose, 

One can wound thee with a zephyr. 

Love hath been put to shame by thy waihng, 

His fair picture hath been fouled by thy brusk.” 

In faet these mystics have not the courage to face 
the material world, and forge a plausible reason for 
severing their connections with it, viz that by so doing 
they are sure to be engulfed in the Divine Light. It 
is said that when Dionicius, the Saparatan, was told 
that the enemy’s archers were so numerous that their 
arrows darkened the Sun, he repjied, “ So mueh the 
better, we shall fight in the shade.” This was the 
spirit of a true lover. O ur pseudo-mystic f riend would 
have at once flown away, and taken shelter in some 
unfrequented corner of peace and safety. 

Iqbal is so vehement in his denunciation that he 
has related a story of sheep and tiger to show how the 
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sheep propounded doctrines that took away all life 
from thc tiger. 

Let us now see what has he to say against the 
blind votaries of reason and matter. He has devoted 
his message to this purpose. He has shown the faults 
of materialistic interpretation of the Universe, the 
bellowing waves of which are stirring up a regular 
storm and a complete shipwreck of the vessel of 
humanity is imminent unless something is immediately 
done to luil this storm. The work of Iqbal is, indeed, 
epoch-making. Full expression is given in it to “the 
longing which must of necessity arise in the human 
heart, when the cosmos, and the individual appear at 
odds,” so tersely expressed by Omar Khayyam :— 

“ Ah Love ! Could you and 1 with fate con- 

spire 

To grasp this sorry scheme of things cntire, 
Would we not shatter it to bits and then 
Remould it nearer to the heart’s desire.” 

Iqbal has in his works warned the Occident lest it 
mightbe thrown headlong into the sea of utter destruc- 
tion by a fali from the precipice to the extreme pro- 
montory of which its love of matter has led it; and 
fervently wishes for the advent of an era, when in the 
truest sense :— 

“ Love rules the court, the camp, the groove, 
The men below and saints above.” 

Iqbal would address the East and say:— 

f3 tS ^ & ji w uh J 

•J jyU JjU jf fS 
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b d)b j^- ^jV jyy 

I will not like to get that knowledge and intelleot for 

a straw, 

Which makes the warrior a stran ger to tbe sword ond 

the ohield. 

Thi« transaction shall repay thee in any ca«e, 

Give away the thought of Bazi for the atrength of Haider’s 

sinews.” 


About the West Iqbal says :— 

fS jf 

fj U** jXa. 

uli y cJjIj ^ jjjfjj j!j *—i Jj 

Jj f J f ‘^■'*7 

“ Learn the lesson from Moses, for the Western philosopher 
Tore asnnder the boaom of the sea, bnt did not reach 

the Sinai. 

Waking heart has not been given to the West, 

It only poasesses an alert eye." 

Ij u j!j y fS 

jX —sy ** 

“ The intellect-developing cup that has been presented to 

us by Europe 

is all Sun but does not produce the Morn. 1 ' 

The Idea of Opposites 

The poet exhorts the West to add the fuel of 
love to the fire of intellect, and in his tirade against 
moderniam brings into prominence the idea of the 
capacity of opposites. Set a thief to catch a thief 
is a well-known maxim. Iqbal says:— 
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“ Moses and Pharaoh, Shabbir and Yazid, 

Are two powera that life brings in its train.” 

A thief can prove himself to be the best warder 
as also the most successful thief. In the same way 
intellect has the potentiality to work for good. as well 
as for ill. If left alone as at present in the West, 
it is sure to huri us headlong into disintegration and 
degeneracy, but if directed and controlled by. love, 
it is bound to conduce to the general welfare of 
humanity. Iqbal says:— 

p£i) 

jj r jl ij j 

“ Woe be to our aimplicity ! that we have fallen a victim 

to the deception (of reason). 

It was a bngand that lay hulden, and mfested the path 

of man.” 

Let us turn this brigand into a warder—by the 
force of love—that is the message of Iqbal in a nut- 
shell to the Western People which he emphasises 
further by quoting Jalal-ud-Din Rumi:— 

Jtjtb r 1 * 

“ Strike knowledge on thy body, it beoomes a poisonous snake, 
Strike it on thy heart it becomes a useful friend.” 

How Are the Two World Forces Related 
to Each Other ? 

He exhorts the West to create love in the heart and 
unfolds the thinness of the barriere that separate the 
domain of intellect from the kingdom of love. He 
says:— 
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c* 

jj jy’ j r» jja- 

“ Why question, what is this heart within ? 

"Tis intollect aflame with spiritual fire.” 

Iqbal makes love address knowledge in the following 
strain :— 

l**xuij JJJ j 

J b 

“ We are compamona from the beginmng of creation, 

And represent tlie high and low tunes of the same melody.” 

The poet gives us a concrete example of the pro- 
cess that turns cold intellect into glowing love by 
saying:— 

j )??■ Lf~3j b ^ c* 2, 

3 r“ i j J b rJJ 

“ Like Rumi light thy candle, 

And burn Rum in the fire of Tabnz.’ 

Rumi was the embodiment of intellect but as 
soon as he took inspiration from the Saint Shams of 
Tabriz, he was transformed. The spiritual light shed 
by Tabriz on the night of his intellect exalted him 
to the position of the truly learned and the real 
secret-knower. 

The Limitations of Intellect 
Iqbal has further drawn attention to the limita¬ 
tions of intellect in a beautiful couplet. He says:— 

I-* j®- ,*4a. 

p jld* JJ is*»f UUj »JfJjJ ! 

“ The eye (intelleot) does not go furtlier than the mere 

observation of the colour of the flower; 
Although what is hidden in the colonr itself is more open 

to observation.” 
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How beautifully has Iqbal compressed a whole world 
of meanings in the narrow spån of this single song. 

The Two World Forces Compared 

Let us now see the goal towards which * Iqbal 
is leading us. He neither likes the exclusively emo¬ 
tional nor the exclusively rationalistic ways of life, 
but inclines towards moderation by striking the golden 
means. He is neither Farhad nor Parvez, but some- 
thing in which both of them are merged. Simple 
intellect when combined with the soul-force gives 
rise to the higher kind of intellect that assimilates 
the fruits of human labour, and profits by it. Iqbal 
has beautifully drawn the distinction between intellect 
pure and simple, and the higher faculty in the follow- 
ing lines:— 

Jlfi-J**3 jk Øtii Jp- J* 6 

uJli. j ut—iit sil 4 jSj 

jåjji 

(**<** /S J jSj 

<•* jj /j j 

CU«jf V 3 J ^ Jåe J Jy*. cJ 

L* ,.j1 Jj •jjm 3 f 

M Intellect that aeeka vanity and the faoulty that eeeke the 

uiiiverae differ from each other, 
The one is like the feathera of the nightingale and the other 
ia like the winga of the fal con. 
That which picka up grain from the earth 
Is diflerent from that which takea food from the oonstellation; 
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Thai which blowB like the monxing breeze through the 

garden differe from 

That which en ters the very core of åowers. 

Intellect that Boars in the atmosphere of both the worlds 

is good 

Because lt combines in itself the light of angels as well aa 

the warmth of human heart.” 

Iqbal Prefers Love to Intellect 
He, howevcr, inclines more towards love and if 
asked to choose between the two will certainly choose 
love. At one place he says:— 

uf« V 3 esd urf+f 

’Tis good, if intellect guards the heart, 

Tet the latter should at times be left alone.” 

Thus according to Iqbal intellect is desirable, but 
love is more so. The former is necessary because it 
preserves the self and puts salutary checks on the 
stray ramblings of the heart, but the very sense of 
the above couplet shows that he does not regard it as 
indispensable. He exhorts us to ignore intellect some- 
times and to allow love to have its own course 
unfettered. The cycle of love needs the intellectual 
breaks sometimes, not always. There are moments 
when master minds indulge in reveries. Such a 
time of 11 lonely dwelling” is the period when calm 
prevails and the contemplative mind is in direct com- 
munion with God and nature. This deceitful calm 
gives place to storm. Iqbal says:— 
d i JJ 
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jj r K ^ e -r ii r L r*** 

! ij u-jp 1} y 3 

“ Sojoum for a while on the Hira of the beart, 

* Abandon self and flee to God, 

Strengthened by God return to thyself, 

And break tbe heads of Lat and Uzza of sensuality.” 

Then there are moments in man’s life when 
there ought to be no interval between thought and 
action—when pause would be suicide but action life. 
With this exception, which is only meant to streng- 
then the self, Iqbal’s message to the world in a 
nut-shell is—“ Spiritualise your senses and wed love 
to reason.” Bacon would say to the materialist 
“Senses are like the sun. The sun makes the Heavens 
invisible and the earth clear. The senses obscure 
heavenly things and open up earthly ones.” Bacon 
has at the same time a piece of advice for the 
idealist. He says, “ It is said of Thales who fell 
into water while looking up at the stars that if he 
had looked into the water he might have seen the 
stars too, but by looking at the stars he could not see 
the water.” Iqbal thus calls upon the East to 
share the intellectual feast of the West and asks 
the West to get new inspiration from the East. 

We now propose to go deeper into Iqbal’s mind 
to bring out the distinction between the two world 
forces. 

The Two World Forces Contrasted 

Students of logic know the difference between 
the connotation and the denotation of a term— 
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connotation points to the quality and denotation to 
the quantity. This distinction can be appropriately 
applied to bring out the difference between love and 
intellect. We may say that intellect treats of the 
denotation of realities, whilst love deals with the 
connotation. To bring each and every object with- 
in the ambit of denotation is a task undoubtedly 
impossible. We cannot take account of each and 
every human being when dealing with man. The 
process is at once dangerous and faulty. It ends 
in dark haze, puzzle, uncertainty, and scepticism. 
But the process of connotation, that love indulges 
in, is clear and spcedy. It brings every human 
being within lts panel, and ends in light and cer- 
titude. 

Iqbal say s: — 

LJlL jJUfi ^ ^ ^ 1 $ 

*• The dust that wab wandering in the deserts ot yhilosophy 

and knowledge, 

Has found solaco and peace in the street of love.” 

Denotation merely does the spade work for conno¬ 
tation, or as Iqbal would put it—the logician makes 
a hundred lamentations of denotations in order to 
produce one sweet melody of connotation. Similarly 
hundreds of intellectual Abrahams are burnt before 
the lamp of one Mohammad of love is lighted. 
Iqbal’s idea is that love is t( The Khizr to the 
tøoses of perception.” 
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Love is the Sword and Intellect The Shield 
Iqbal has again brought into prominence the 
chicf distinction between the two domains of love 
and intellect. He says :— 

e-j*> 

“ UhG intellect as tlij iJucld, wield love hh tliy »word, 

O Dervish ! thj Viccperency ih universal.” 

Here Iqbal asserts that love is the offensive weapon 
with which we attack nature, and make conquests, 
whilst intellect is the defensive weapon that guards 
our personality in its onward march. The soldier 
of love brings new domains under subjugation, and 
the statesman of intellect consolidatcs and system- 
atises the fruits of this labour of love. Love is 
the Briareus with hundred hånds, and intellect is the 
Argus with hundred cyes. Love always takes leap 
into the vast dark, intellect then engages itself in 
connecting every new discovery with the old, whilst 
love goes to penetratc further into the mysteries of 
the universe. The poet has styled intellect as the 
“ Fortress of Humanity.” Hc has here hinted at the 
funetion of intellect as the preserver, the shield of 
the self. 

In short, Iqbal allots the first place to love, 
aitd allows only a secondaty one to intellect. Iqbal’s 
love is Plato’s lluler , who must hold sway, and his 
intellect corresponds to the Auxitiary of Plato, whose 
funetion is guarding and whose duty is to obey and 
help the ruler. Thus in the realm of powers Iqbal 
crowns love as the ruler and dubs intellect as the 
Knight-Defender. 
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Intellect Questions, But Love is Blind 
Devotion 

Iqbal refers to another marked distinction bet- 
ween love and intellect. Whilst at every step inteK 
leet would say “ why and wherefore ” love would 
without questioning devote itself blindly. Iqbal 
says:— 

jf V^Uxfibf J jA AJ fl&JjJ Jx tø 

Afr laJ jt jJ* j »& 3l o 

jtø-i jIjjj —il y O 

“ AmoncfBt tlu* nttnbutoa of love is blind dovotion, the Saint of 
liistam who in devotion was unique, 

Ahstained from entim; a wator-raelon. 

Be a lover constant in devotion to th.v beloved, 

That thou mayat east thv noose nnd capture God.” 

So great was Bayazid’s love for the Holy Prophet 
that he refused to take water-melon, simply becausc 
the Prophet had not been proved to have partaken 
of it. Intellect would have crcated and excited 
curiosity just as it did when Adam tasted the for¬ 
bidden fruit. But the aeme of love is reached when 
the ideal (e.g., Mohammad) that a man has set beforc 
himself rules him through and through. For this 
reason the poet says :— 

jV dS . 

“ Intellect is busy criticising, and cannot Bpare time for 

anything elae, 

Found thy aotions on love.” 

Love Purges us of Spurious Matter 

Love again aets as the purgative that effeets 
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the perfection of soul by purging it of all spurious 
matter accumulated by intellect. Iqbal says :— 

OSLjJj & LSUU jm jjj f J jL 

J / 'j ir** 

*■ Intellect founded a tompie of idols in my head, 

But the Abraham of love has tu med it into tho house 

of God.” 

Intellect Looks to Expediency, but Love 
is Reckless 

The poet points out another distinction in the 
following couplet:— 

JiLc jJD lHaslLo« jSI ^ 

flL £ y cæU« 

“ Intellect is mature if its watchword is expediency, 

But love is imranture, if it tlnnks m terms of the ad visable.” 

Iqbal gives us a beautiful illustration to show that 
intellect is guided by expediency, but love sticks to 
principles. He refers to the Prophet Abraham, who 
was asked by Nimrod either to give up his faith 
in God or jump into fire. The Prophet was no 
time-server. He stuck to his faith, and as soon as 
he jumped into fire, it tumed into a beautiful bed 
of roses. Iqbal says at one place in the Zabur:— 

Jjj eLji** jJ 

JAS JM fy ^ ty ^ 4a*} JA* 

“ Both are on their way to destination, and both lead the 

caravan, 

But while reason guides with eunning and teet, love laads on 

recklessly.” 
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The Two World Forces as Contrasted in 
Longer Poems 

After the above flower-gathering we now come to 
some of Iqbal’s longer poems that deal with the subject 
in a connected form, and bring out points of distinc- 
tion between the two world forces. In his Urdu 
poem “The Intellect and the Heart” Iqbal hints 
that intellect knows small truths but love knows 
great ones, or as Tagore would put it:— 

“ The water in the pitcher is bright and 

transparent, 

But the ocean is dark and deep ; 

The little truths have words that are clear, 
The great truth is greatly obscure and silent.” 
The pitcher of intellect reflects petty realities, 
but the ocean of love reflects the truths in a mystic 
way. Iqbal says :— 

^ Jj fj 1 
j** jr® ^ <Ly%> 

ri JJ® 

J J® yi 

lj-« c® lST^J |» K 

j*• jj* L ij* s J — a yp* 

^ y> £ aP ^ 

j** jj* V <%. >-) 
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i- ^ 

j*- jr® *** ^ ^ 

^ ^' »- ‘elV ft > h jJ yS ^ JUa Æ jfj 

J*" jr® fi^L JJ-6^-j? jjf 

-*» jÆ> UiLø ,.h- nyfj Jfc 

J** jr® é 2 - j 1 ®^ J.^ 

c±^ f S ? 1 ^ Li;A ^r^ ,é ^ rft T 1 * 

o*** jr® ^ ^ ^ ^ >* 

^ L_J ci_ c^ ^ 

j** jr® b J ^ J*y° lt? 

^ Ll^ji J lXo JÅSU p ^-J 

j*- jr®**** 

*-+* r^-~J J* 5 -* 5 J^jy 

jA^° jr® *-*“•* f 8 j ^—“ r* ^ 

Ir*® |*^ ^ <—$ ^ 5*^-4 l/-^ 

j*-° jr® * yj u^ 

“ Intelleot one duy addresscd tho heart, and suid, 

‘ I guide ilie benightod who wauder ustrav. 

Though I am of uiirtli I soui to ihe skiea, 

Look to wliat lieights I fly ! 

My funotion ih to leaH the world, 

1 am like Khizr the eacied guide. 

I explain the book of Ufe und annotnte, 

I am tliiis the expreBsion of Di vine Graco. 

Thou O heart! art but a drop of biood, 

But I am the envy of the invaluable ruby.’ 

Heering this the heart said ‘ it may be so, 

Bat try to see me as I am. 

Thou guesøeth the øecret of life, 

Bnt I see it with mine eyes. 

Thou art noncernad with sensuou« appe«rances. 

But I know the innermoat rtalitjes 
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Bhallo* knowledge to thee but tlie nnderstanding of fanda- 
lueutal realities ia due to me, 
Thou seokent God but I hold hun up to gaze. 

Knowledge culminates in Hcopticism and unoertaint.V, 

I am tlie remody for tins dinoasu. 

Thou bumeat like candle rnidst heaps of activitica, 
liut I am tlie light of tlie eirule of beauty. 

Tliou art entanglud in tlie rnesbes of tuuo uud space, 

But 1 am tlio bird that soarn to tlie Hcavenly Sidiu. 

How high ih tlie position 1 hold ! 

I am tlie ’Arsli, tlie vory throne of God.’” 

The poem clearly establishes the superiority of 
love, and the line “ Thou scekest God but I hold him 
up to gaze ” forcefully brings out the futility of in- 
tellectual efforts to resolve God into the mechanical, 
whilst love would show him to be in the heart itself. 
Why to ramblc into the deserts of intellectualism ? 
when he says, “ 1 am close by.” 

When intcilect sol ves one problem, it is con- 
fronted with anothcr more complicated. It crosses 
one hiil only to face a veritable Mount Everest. It 
avoids the Scylla only to fali into the Charybdis, or a6 
Iqbal would put it:— 

^Jub jj jUif 13 ufy jl 

“ Our intcilect is evef crcatlng new objects of worsbip, 

It frees itself from one bond only to fali into another.” 

The intense desire to conquer the Everest has 
been many a time followed by disasters, but they have 
not made the climbers pause. Each failure redoubles 
the efforts, aud experience gained each time is handed 
over to intellect to devise new tteans of protøetion. 
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The day is not far when Everest will bow its haughty 
and defiant head to the conquering nature of man. 
Intellect may be well and good, where life is purely a 
bed of roses, but when the element of risk or venture 
enters, it is love that proves equal to the task. 

Iqbal has compared love and intellect more ex- 
haustivcly in his Mystcrics of Sclflessness. He relates 
the tragedy of Karbala, and holds Imam Hussain to be 
the prototype of a true lover. Yazid, the ruler in power, 
was acting against the Quranic laws, and was thus 
undermining the very foundation of Islam. The 
Imam, who loved the word of God, had only seventy- 
two companions. But he without gi ving a moment’s 
thought to the foregone conclusion that he and his 
party would be anmhilated by Yazid’s legions at once 
raised the banner of righteousness, thus virtually 
courted death, and was slain on the battlefield. 
Though he penshed in the struggle, he destroyed once 
for all the forces of autocracy in Islam. Iqbal intro- 
duces the tragedy by contrastmg the two world forces 
in the following strain :— 

1^*0 w) jAy o J 1j*> G 

J jJUUe Joj jl 

jl $*^3 jH**jf 

Le tj Jj&ff 

j—J uiULu j l 51L JiL? 

Jlc 2 ■ ■» *» 1 J j J*« 5 

j ^ J * J* jM* 
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1 jjbj jj jf jA* 

1 J J C^ujf jH*e JjU 

l- * -**»'! L-£i j 1 /*& f-* J** 1j 

j p'y fj £Åc 

^ d^Hj Q * J ***3 ‘^- J ' 

Jlj-2 j jjf 

d 1 ^ J j d f jj f ut% *^ dJ^ J** 

^ f *=* *V J Sr 5 

J dJ^ jf f » ■£ **■ »« Jac 

j d-r^ jl ^y Jr^ 

J-* i-^v f J J y r* ^7* 61^ 

e/ f ^2-f y^= 

y—*v J (j f j -.+l J Li JJ Jjlc 

j»-*“ J f j f j—.<ui 8 J l U J y <m> r 

Ci^uf jLl. r f J J fj JÅc 

Li^uwf jbjLui Ij ^£| 

“ Whosoever dedicates hunaelf to tlie ExJstunt One, 

Freea himaeli from the bondage of every o ther object of 

worship. 

The fuithful and love are interdependont, 

Love renders possible that which we deetn impossible. 
Intellect is harah, but love is more tyranmcal, 

More sacred, more elever, and more fearless. 

Intellect is entangled m the labyrmth of cansality, 

But love displays its feats in the held of action. 

Love fells the prey with sheer force of arms, 

While intellect is eunning and lays snares. 

The Capital of intellect consiats of doubt and fear, 

Bat determination and faith ate the essenoe of love. 

The former builds with a view to demolish, 

The latter destroys in order to construct 
Intellect is oheap and oommon as air, 



162 


Bat love is rare and invaluable. 

Intellect’s prop is the why and tlie how, 

But love is iree from sucli questiomnu. 

Intellect says ‘ present thyself,’ 

Love says ‘ try thynelf,’ 

Intellect sars ‘ cat, drink, and be merry,’ 

Love says ‘ be enslavcd and tliou art free ’ 

Liberty is the dclight ot love, 

And the driver of its tamel.” 

This beautiful piece of poetry is an abstract of 
Iqbal’s ideas on the subject. To use an orientalism, 
it is a cup in which a river of meanings has been com- 
pressed. The poem might lead one to think that 
Dr. Iqbal is an out-and-out anti-intellect poet. It is 
not so. He, no doubt, gives the first place to love, 
yet he does not fail to render intellect its due. His 
idea seems to be that intellect is the first stage, when 
doubt, fear, and scepticism grovv up hke mush-room ; 
but later on when the stage of love comes, faith checks 
the growth of the garden of humamty to wceds. 
Doubt and fear evaporate, and conviction and faith 
set in. Iqbal says :— 

I J r L. 1 J OjJ jJ 

cT* ^ ^ ^ ^ ^'^"7 0 ^$ 

“ Intellect had doubts regnrding my existence and non-exiitence, 
Love unfoMed the sccret that I do exist.” 

The truth is that Iqbal regards love as a necess- 
ary virtue, and intellect as a necessary evil. The 
subject has been fully discussed in “ The Conquest of 
Nature and the Original Sin of Man. M 

All these ideas taken together show that accord- 
ing to the poet if a man goes to any extreme, he 
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should err on the side of love. Love teaches optim- 
ism, and vitalise9 the individual ; whilst intellect 
makes him pessimistic and half-hearted. Intellect 
may only be regarded as a necessary adjunct to love. 
What Tagore has said of song and words applies 
equally well to love and intellect :—“ Song is glorious 
in its own right, why should lt accept the slavery of 
words. Song begins where words end. The inexpli- 
cable is the domain of music. It can say what wordB 
cannot, so that the less the words of the song disturb 
the song the better.” In the same way the music of 
love begins where the words of intellect end. 

Wed Reason to Love 

Let the West be roused from the condition 
in which it has been “ lulied by the song of Circe 
and her wine. ” In faet intellect “ by her magic arts 
changes every human being into the brute, the beast, 
or the fowl,” and when once men turn into brutes, 
“ the trifle of man's wit that remains in them adds 
tenfold to their brutahty. ” Let them apply the snow- 
white flower of love, and take to heart Quicksilver’s 
words :—“ Take this flower, King Ulysses, guard it as 
you do your eyesight, for I can assure you it is 
exceedingly rare and precious—keep it in your hånd, 
and smell it frequently af ter you enter the palace, 
and while you are tal king with the enchantress. 
Especially when she offers you food or draught of 
wine out of her gobiet, be careful to fill your 
nostrils with the flower’s fragrance. Follow these 
directions and you may defy her magic arts to change 
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you into a fox. ” And let the votaries of Renun- 
ciation and Nirvana take to heart what Tagore says 
in the Gitanjili—“ Leave this chanting and singing 
and telling of beads, whom doest thou worship in 
this lonely dark corner of a temple with doors all 
shiit ? Open thine eyes, and sec thy God is not 
before these! He is there where the tiller is tilling 
the hard ground, and where the path-maker is break- 
ing stones. He is with them in sun and shower 
and his garment is covered with dust. Put off thy 
holy mantie, and even like him come down on the 
dusty soil! ” 

Iqbal has in the Javidnama put the idea of 
wedding reason to love into the mouth of Said Halim 
Pasha, who says :— 

Olufc jfj O j ^ j f; 

yjM jf 

j 4 [) r-4 L/*** jj**’ 

“ Intellect is the instrument of lile in the West, 

Whilst love is the secret ol existence in the EaBt. 

Love acquaints intellect witb Truth, 

And intellect, in tårn, makes the foundation of love strong. 
Ariae, lay the foundation of a new world, 

And wed reason to love," 

When reason and love are thus yoked together, 
man would make wonderful achievements. Iqbal 
has himself feeen a picture of the time to come, but 
speaks out only in “ hints and suggestions ”, He 
says 
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jtrf HU ,J 

^ ** Jt7 

Whafc the eye parcei ve* cunnot faitlifnlly be mterpreted by 

the lip§, 

I wondcr what miglity changen will tnke place in the world.” 



CHAPTER VII 

IQBAL AND MYSTICISM 

cL; j Ij J jjJ Jfj 

- T& K ^ L r 3 Lu l)lO V J L). JjJuu „.b 

“ The valley of lovo is fur and wide, 

But the distance cajjable of being covered in a century is norne* 
times travevsed witlun the »pan of a single Bigh ." 

The Mystic Sense 

It is not our business to prove the existence of 
the mystic sense in man over and above ordinary 
powers as it more pioperly belongs to the province of 
psychic phenomena. Yet it will not be out of place to 
give a few quotations to elucidate the existence of 
this sense. Iqbal says in his “ Six Lectures on the 

Reconstruction ot Religious thought in Islam,”- 

“ Nor is there any reason to suppose that thought and 
intuition are essentially opposed to each other. They 
spring from the same root, and complement each 

other.The one fixes its gaze on the eternal, 

the other on the temporal aspect of Reality. The one 
is the present enjoyment of the whole of reality, the 
other aims at traversing the whole by slowly specify- 
ing and closing up the various regions of the whole 
for exclusive observation. Both are in need of each 
other for mutual rejuvenation. Both seek visions of 
the same reality which reveals itself to them in accord- 
ance with their function in life. In faet, intuition, as 
Bergson rightly says, is only a higher kind of intellect.” 
The inner sense grasps reality in its wholeness, and 
not piecemeal, which is the function of the outer 
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senses. Whilst the former is only a processof analysis, 
the latter is one of synthesis. The outer senses resolve 
every object into the colour, the sound, the taste, the 
touch, and the smell, but the inner sense marks unities 
and realities inspite of these different standpoints. 
Iqbal has beautifully drawn a distinction between intel- 
lect pure and simple, and the higher faculty in the 
following verse:— 

^ J j JO J j\6 

*■ Tho lune tion ot science is observation and ulunination, 

But tlie function ot real vision is to see and ndd to expenence.” 

Iqbal longs to have the vision and says :— 

“ Endow niy bosom with an all-knowing hoart, O God ! 

And beitow a vision tli.it uiakes mo mark tlm ecstasy of mto- 

xication in the liquor.” 

Whilst the other senses have their seat in the 
mind, this inner sense resides in the heart. One of 
the proofs of this insight is given by Iqbal in the 

following passage-“ The revealed and mystic 

literature of mankind bears ampie testimony to the 
faet that religious experience has been too enduring 
and dominant in the history of mankind to be 
rejected as mere illusion. There seems to be no 
reason, then, to accept the normal level of human 
experience as faet and reject its uther levels as 
mystical and emotional.” Berkley refuted the theory 
of matter as the unknown cause of our sensations, 
and held colours, sounds, and other sensation aa only 
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so many subjective States forming no part of matter. 
Similarly theory of relativity has damaged the tradi¬ 
tional notion of substance. The mystic experience, 
therefore, like every other experience is immediate, 
and sense perceptions are no better in the physical 
sense than mystic perceptions. 

What is Mysticism 

Mysticism is a mood, a temper, in which the poet 
sees an object in spiritual colours through the prism of 
love, or conceives an idea in the light of the Divine. 
A mystic poet treads the path of love, reaches the 
realm of Divine light, and comes back to inform 
his comrades of his spiritual experiences in a manner 
that throws one into ecstasy. He works miracles, 
makes the unseen amenable to vision, exalts the seen 
to the position of the unseen, makes incompatibles 
co-exist, and turns extravagances into realities. The 
mystic’s function is— 

“To see a world in a grain of sand 
And a Heaven in wild flowcr, 

Hold Infinity in the palm of your hånd, 

And eternity in an hour.” 

Just as pain or pleasure can better be felt than 
described, similarly mystic experiences can better be 
felt than truly transplanted in original to our mind. 
The mystic has thus to use similes, metaphors, symbo- 
lisms, and allegories to give vent to his conceptions. 
It is in the figurative sense that we see the Divine 
Light, and hear the Celestial Melody. Iqbal also 
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thinks that “ the sccret-knowers only talk in terms 
of hints and suggestions.” 

Historv of Mysticism in the East 

The Arab and the Indian mystics were curiously 
enough affected by the same feeling of terror—the 
Arabs feared the Lord, ready to smite at the com- 
mission of any sin, and the Indians stood in awe of 
nature— e. g.> the storm, the wind, water, fire, snake 
etc. The Arab practised asceticism to train them¬ 
selves for a perfectly virtuous life ; and the Sadhus 
did penance in order to appease the wrath of gods 
that symbolised the terrors by curbing their appetite 
element. Credit is due to the Persians, who while 
accepting Islam, caused Arabian asceticism to pass 
into dreamy pantheism—which characterises later 
Sufism. 

It was Mansur Hellaj, who affected the change by 
asserting “ I am the Truth.” This poetic belief took 
its cue from the Vedantic theory that everything was 
a chip of the Eternal Block. According to the 
Persians the universe was an emanation of God, 
human soul a spark of the Divine Essence gone 
astray in this transitory world, but destined to return 
finally to God, af ter having been purified of its earthly 
stains. Purging oneself of all traces of fieshiness and 
purification by abstinence were henceforward the 
accepted creed of Persian Sufis. 

Iqbal Compared With the Mystics of the 
Old School 

With some as with Farid-ud-Din Attar and others 
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Sufism was pantheism. But with poets like Omar 
Khayyam and Hafiz the passage from pantheism to 
epicureanism was not a long one. The Sufis thought 
that they must have an ephemeral beloved to reach 
the Real. The Persian poetry thus began to pro- 
duce wine-songs and lovc-ditties that lent a 
colour of passion and sensualism to it. On the 
other hånd somc Sufis have produced melodies soft 
and sentimental, divorced from the concrete. Thus 
either the brute or the angel was excited in man, but 
the Divine and the Human were allowed to remain 
dormant. Their poetry thus sounded notes of despair, 
despondency and death. But as we have seen, Iqbal 
sounds notes of optimism, and is very sanguine about 
the future of human race. Wc also know that Iqbal 
has tried to bring out the man in man—and to 
supplement it by the Divine. 

Whilst the old set of mystics courted annihilation 
Iqbal exhorts us to live. Iqbal preaches the cult 
of Kkudi and self, and dcprecates Békhudi or self- 
lessftess. To him tension is good, but relaxation of 
personality is bad. Whilst the other Sufis seek self- 
effacement by merging in God, Iqbal likes to merge 
God in the self. Iqbal does not allow his man to 
lose human qualities. He would even go so far as 
to coneeive God after his own features. Iqbal, in 
faet, takes pride in human attfibutes, and finds 
even God lacking in them. He says, for example :— 
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? Jj |»Xf Å > j lJ?jJ ^ jJ 

9 J)U£ r*dJ^J UV*3jty ^ 

? lSJ^J^ JJJ p* y |* J 

*' Say, what hast thon to do with tlie world of the afflicted ? 

Kaoweat thou our Bheen and flimmer ? or doaat thou possaas 

a distreaaed heart ? 

Thou knowost not tlie tear tlmt trickles down the eye; 

TJiou doest not possess tlie dew-drop on the petal of the 

flowar. 

What ahould I say to Thoe regarding tho soul that cøupta 

time by breath ? 

Huht Thou any lent life ? or tlie anxieties of tlio world ? " 

The pseudo-mystics love the ephemeral, but 
Iqbal’s beloved is either man or God. His love 
centres round the self and godhood direetly without 
the intervention of any ephemeral beloved of the 
make-shift kind. His beloved resides in the heart, 
and not in the sense-perceptions. The mystjes love 
for the sake of love, but Iqbal does so with a view 
to acquire sway over the elements. 

Whilst the pseudo-mystics dread evil, avoid the 
world, and regard the present life of man ?ls a fali, 
Iqbal welcomes evil as a short-cut to the goal of 
humanity. While they regard it as an incoherence, 
Iqbal has resolved evil into a perfeot rhythm of life. 
To Iqbal the terms good and evil have been coined 
to denote the two aspects of the same essence 
only for the sake of convenience. He does not re- 
cognise the duality except as a pontrivance to fatflitate 
comprehension. To him evil, or the Satan, is the 
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principlc of life, motion, and vitality, and is a 
necessity. 

We have so far discussed the existence of the 
of the mystic sense in man as a faet; we have 
described and illustrated mysticism; treated of 
the form in which it finds expression; traced the 
various developments in the mystic thought of the 
orient; and have suggested the various points of 
contrast between the mysticism of the old school, 
and that of Iqbal. We now come to discuss the 
various characteristic features of mysticism as 
conceived by Iqbal ; and to present a few aspects 
of his mystic experiences in the end. 

What Iqbal Thinks of the Mystic 

Iqbal exhorts us “ to sojourn a while on the 
Hira of the heart " in order that we might see the 
spiritual significance of things. The mystic as Iqbal 
would put it is both “a lover, as well as a courier 
of love,” and “ a bird of Placelessness bringing 
a message from the Friend.” He brings into pro- 
minence the missionary aspect of mysticism by 
saying :— 

V ^Jji ri Ijjl 

*' I patjs on to the growing grass below 
Whatever falls upon my tulip from above.” 

The poet expresses a wish to becomc a mystic 
himself in the following strain :— 

j** 

“ The problem of inconsistencies may not trouble my heart! 

And I may see the love-engenåering beanty in every 

objeot! ” 
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He rejects the ordinary observation as “some- 
body has created the human eye for some set purpose.” 
He exhorts us thus :— 

JjS'.jSUUi A OS . ' Jjf * 

^yS tj J J i kXjjyi LLqXjj 

“ Do not observe with the eye of suporficiality, 

Open tlnne heart’s eyo to got true perception of tiltags." 

Iqbal again asks us “to mark the foot-prints 
of the beloved ” in every nook and corner of the 
world. 

Iqbal wishes that— 

K ^ «_o r U,o y USa. JS ^ JX 

yt L^j ^U jS Lm ]jj jcL* 

“ The chalice of the opening bud may contam a raessage from 

someone, 

And tins ti ny cup may hold up worlds to my gaze.” 

Another feature that Iqbal seems to bring out t 
is that the mystics always find out opposites in 
opposites. They would, for example, regard silence 
as speech. 

A few examples frbm Iqbal's verses will bring out the 
point:— 

J** JJ^V* J*7 

“ Months fleet away as moments in the company of the 

Beloved, 

But a few minutes of separation take months to pass away." 

c~<Lj 7 Jj*' 4S eJ y * <£-l) 

“ How oan thou O Boatsman ! prevent me from drowning? 

For those fated to drown get drowned even in boats.” 
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JIa !j g# /S 

jbjlj u^w-f L-^i r^j.fl i£*oJk.£. 

“ Take the rup as Win« is said to l>e lawful, 

Tbough the sayiug appears to be unworthy of credence yet 
those who quote it are reliable.” 

J fSjiSi p Ua. ^5 v t ?^Jvb 

$ J b jJULiiib2h H j(j 

“ The Muriiuun of thu tavern yusterday touched the tune, 

Tlmt tlie tasting of winc is foi bidden, but lts gulping ofT is 

allowed.” 

The mystics have a wonderful way of attaching 
to and detaching themselves from this world. Iqbal 
says:— 

Jjl OjJ—jj pi ^oJj jjj j^oj. 
JAslcjJ p'jSaI c^iLu 

pj& OjJ—^ dZf-% 

“ When tlie love of musie hrings nie out 
I produce a storm in society 
Whcn 1 hke to bc ulont* for a moment 
I lude tlie world 111 any heart.'’ 

Iqbal sees the secrets of life in the petal of the 
flower, and says :— 

Oj-oJ eS> j+r* cL 

“ The secret of Life is not found in the dark mase of knowledge, 
It is rather visible in the petal of the flower.” 

He sees the secrets of life in the drop of water, 
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and 6ay6:— 

jfj-t gi ^ e_jJu 

*}*r L&** i*** 4, «! 

“ A drop of water teaches tlie secrets of life, 

Somotimes it aflsumcw tLo form of the dew, sometimes of 

tlie pearl and fiometimea of the tear.’' . 

The poet in a truly mystic fashion evolvcs cosmos 
out of chaos, and marks the Divinc Unity pervading 
the universe, says he :— 

L) y—% Jj fe j-C (-i fe A-J (—^ ^ 

<=* uW^ jJ j jb ^ 

\J *7 i Å-J jf>X—Jf 

c§> •» ^ 

fe OA-a.^ Jfc Ui' ^ J*A» Ojir 

‘-V 5 J** 8 J ^ 

•‘ Etemal beauty is refiected m every object, 

In man ’tia poetry, in land ’tia tbe opening aound ; 

Tlie Hoon represent* tlie poct’b lieai*t, 

Whose pungs correspond to the raya of the Moon. 

The mode« of specch have crented deoeptions, else 
Song is mghtingale'« fragrance, and fragrance is tiower's 

mueic. 

The Secrot of Unity lies lndden in mnltifarioueneM, 

And tlie light of tlie firefiy representa the fragrance of 

flower.” 

The Mystic Utterances of the Poet as 
Excited by the External World 
It would be better now to give a few examples 
of the poet’s mystic utterances, having been excited 
by the observation of the external world. The rivnlet 
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in the Himalayas strikes his heart, and he cries 
out:— 

jijL« j fijc ^f Ia. 

J J ! c_t 

“ Do touch the chords o] this lovely vein, und flow on, 

O travollcr ! the hotut undeistnndolh tliy music.” 

He addresses the blooming flower with all the petals 
in the following strain :— 

^ -iftj j .Uyb^o jjm r > - ,iUI c ^ j ]j 

Desi'ite tliy li undred tongin-N tliou uit silent, 

Wliftt seciet lies lndden in tliy lieiut i ’’ 

He sees the candle and the moth, falis mto ecstasy, 
and says:— 

^ j Loi ^*4 jX*° jc-j+r* 
jtt* J j 

i* ^ 

^ 1 *1) t j j /J jj j t U 

“ O cnndle ! Iioma^e to thce oonstitutes the prayei ot the 

moth, 

The tiny lieart poHnesses fire (ot love) 

It has lervour and loves etemal beaut.v, 

Thou art the little Sinni und moth the tin> Moses ” 

The child sees the candle, and begins to move. The 
poet at once marks spiritual significance in his inno- 
cent movements, and says :— 

d*. c-j^ 

^ ékj*3l ri 

“ Thy little heart wonders at its sipht, 

Perhaps thou art reoollecting someting already seem" 
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Iqbal notices that even nature bows to God, says 
he :— 

jL^ijjjf jLu LiUui) jU 

Jj.au« £ij Jif* jf r* ^ 

* - Tlie whole world of existenco loves His charms, 

Adoration ih ingrained m its vory natuie; 

Dost tliou not see that the iorehead of the morn 
Bears the Sun, thø niuik of prostr.ition on its forehoad.” 

Iqbal reaches the heighl of mysticism in telling us 
that we are with God as well as separate from Him. 
He says:— 

1— V s« » IJJ J InJ j j fJL> Um 

—? ^*>7 lSjjJ a 

The (’onneclion bctiiefu Hmi und mc rcHømbles that of the 

eje ..ud the power of vision, 
And desjuti* the gu-n t "iill 1 am vier with Hiin.’' 

The man whose heart does not burn cannot see the 
Divine in true colours. Love is, indced, exalted by 
tears. This idea has been expressed by the poet 
thus :— 

p** <£- y <-H 

& l J&jm* c^y- ri Jj-** ^ 

•• I bathe any lovmg cye in tho gush of toars, 

So that it may become clean enough to have a trne vision 

of Thy face." 

Iqbal is enamoured of the firefly, and whenever he 
sees it, he falis into rapturous ecstasy. His nine- 
stanza Persian poem “ The Night-illuming moth ” is 
a wonderfully typical poem conceived by the poet in 
a mystic mood. 
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Mystic Utterances Due to Intuition 

The above were some of the mystic expressions 
that were excited by a look at the world of objects. 
We now come to those mystic utterances of the poet 
in which we find intuition from within. The whole 
of his “ Mae Baqi,” “ Lala-i-Tur,” and the “Zabur” 
are full of such expressions. 

Our poet has a glowing passion for union with 
the Divine, and is quite sanguine about it. He 
says :— 

tSjlkj I-J 1 j- - fS USJjJ J-Uy 

“ We liave in this Rarden developed the eye of the narcissus. 
Remove Thy veil, lue long to Bee Tliee.” 

^ cr* /jlåuJyJ P 

! ^jS f jJULkil« ^ 

J* U&« ^l—a. f—tj-z- j J Ay '-i LhW ^ 

? yjfi jj 1^- r^ 1 —å. y 

1j b> U !»“- J- <* 

e* AKj — J bj''— ij 1 -—jj JJ bJ /^ 

cSH) dl®" ^ c?)*®* 

“ Neither the Ka’aba nor the temple is spacious enough to 

eontain Thee, 

But how eagerly Thou approaoheth Thy loven! 

Eliter into the sanotuary of heart more boldy and openly, 

Thou art the master here, why dost Thou oome in so 

stealthily ? 
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Thou attacketh Thy faithful worshippers in broad day- 

light, and carrieth away their wealth, 
And Thou ruaheth on like a sallying foroe to m&ke a night 
attack on the heart of nnbelievers, who wear the 
saored thread. 

Sometiraes Thou rallieth Thy legions to shed the biood of 

Thy companions, 

And at another time Thou graceth their company with the 

flask and the cup.” 

jJOao jUi CA « jl 

£4? jj ^444* 

“ Thou raiseth a hundred lamentations from my handfnl 

of dnst, 

Thou liveth the cloBer to my life-vein with Thy habit of 

associating but rarely. 

Hidden in the wave of the breeze Thou eometh stealthily 

mto the garden, 

Thou mixeth with the fragrance of the flower, and grappleth 

with the bud.” 

Suppressed Emotions 

We find that Iqbal the mystic sometimes gives 
vent to suppressed emotions. The following are a few 
illustrations :— 

j ( ^ J —7 (V® - ^ 

L j-J 3vjr .jljj 

“ It may be the Hararo or the Dair, the talk of love is 

everywhere, 

Perohanoe, no one knows our secret O God 1 ” 

fj-i 

jS J 3 J Jr * ri 1 —t r & jl 

“1 am so jealous of mine own eyes that 
I weave out of them another veil to hide thy oh seks.” 
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uiW JS j u^o fe_& (Juu I s —jj j fj_* 

vlaa-^TjJ »jlsu ^ 

11 1 have a different complamt a^ainst tny vision 
Thatwhen Tliou appoareth my own sight beoomes a veil ” 

jJf ^UmiLc J| 8 J LmLT 

"yl c-j j J T j ^ c-jj 1 —m»(—J 

“ With open broast Gabrael pas^c d through the bosom of lovers 
In oTder to get norne spark of love that longs to envelop Thec ” 

jJjJ gj* <±- cJ-JjJ cJ y£* 

b i-'/ r* s* <=-* J v u 3 )j 1 n r* ^ 

“ O Bonndless Ocean' I have fallen into Thy waves 
But I have no desire for the pearl, nor do I seek the Bhore” 

Pronounced Emotions 

The following are a few examples of Iqbal's 
expression of pronounced emotions — 

fjUaJ ojt-J / m>y j*jfj ^ J j Jj 

Lm&A+uj jj jS] fjj f 3b 

sKi r* crf“» J j >•' 

“ The heart and tho eye wiah to have a taste of Thy vision, 

What Bin then do I commit if I carve an idol out of stone ? 
Thon showeth Thvself behind the veil, perhaps, Thou canst 

not bear the stare, 

My Moon ’ If I cry not, ■what else can I do ? ” 

Jjf f^xS / Jtifj J 

jfJif Ulii c,^ai! 9! /JEcjfr jJ 

# 

“ For a single grain of wheat he tbrew me down to the earth, 
Thon shouldst huri me up to the regi o« Jteyoud Heavens 
a a^pgle dneupbt of the ttquor. ’! 

Iqbgl ii often engulfed id tin bftUowtog wavei 
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of raptures and ecstasy. The following are a few 
examples 

3 ttT 6, d-H 1 j!>7 3 

J—j i. I>—J \ J *■•■*■" r? —* i. 

1 Love has a thousand charms, whilst beanty has a thou- 

sand proportions, 

Noither can I be enumerated, nor oan Thou be counted ” 
j JA) c- L—" />* j —mj 

Crjk* ri dj ri ^ ! ej* -" 

“ With an tye adomed with antimonv thou pierced through 

the heart and the bosom, 
What a charmin^ antimonj-eye lt was ' that Btrnck two 
targets with one arrow.” 

Even in his ecstatic moods Iqbal is wonderfully 
self-possessed. He himself savs*— 

‘ With all the fct and frenzv of madness I kept regard for thø 

mantie, 

Every madman in n fit cannot retain self possession,” 



CHAPTER VIII 

IQBAL DESCRIPTIVE 

jfj uXj 

cx-l jU ^ jj fj Jja. éA 

“ The world of colour and fragrance exista, and yet thou 
affirmeth that it is a mystery, 

Striko thysclf onco on its stnngs, aB thou art the tuning- 
fork and the world ih the musical instrument.” 

We are here concerned not with the internal but 
with the external world, and the department of in- 
trospection, therefore, does not properly belong to 
this chapter* For this reason we have dealt with 
the portrayal of feelings and emotions in other 
chapters in connection with different topics. 

Man and the External World 
The first thing that impresses the developing 
consciousness of man is nature and the external 
world. It is only when we have far advanced in 
consciousness that introspection begins. The pheno- 
mena are no doubt chiefly the same, yet their obser¬ 
vations subjectively differ. Poets have studied nature, 
and each has given a different account of it. Iqbal 
also does the same, and puts forward the following 
excuse:— 

L) ***fjft UlUéu Iff JyO jj G f j « 

*' I intend to present new interpretation, 

It is lawful, therefore, for me to say what has already been 

said.” 

Iqbal regards nature as the key to the Divine 
Light, and loves it to the extreme. He says :— 
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OjJi. 

«& 83 jl 4 eX# UUgåux Jljja.y 

“ Come, and exchange glances with the sweetheart of nature, 
Why dost thou aeek the comer of privacy ? 

God has gifted thee with the eyes of purity, 
do that thou mayst create a vision from lts light. ” 

Iqbal has also expressed the idea that “ man is the 
text of love, and nature is its explanation.” As a 
poet pure and simple hc would like to observe the 
flower “ with the eyes of the nightingale,” but when 
the philosopher takes the place of the poet, he 
wants to be cruel “ with a view to the shaping 
and perfecting of beauty.” He would now allow 
the destruction of a hundred rose gardens for the 
sake of a single flower. To him the true lover has 
the privilege to become cruel. He says in the 
Zabur:— 

“ Come, let ua trample the tuhp underfoot, and take wine freely, 
‘Tia la w ful for lovers to slied the biood of puritanism.” 

The Poet and Nature 

Iqbal is sensitive to all the shifting aspects of 
nature—the spring, the autumn, the dawn, the sun- 
set, the wind, and the clouds. He not only deals 
with these aspects of nature, but he also pays horn- 
age to the objects of nature, e.g. } the firefly, the 
nightingale, the stars, the Milky way, the Moon, the 
Sun, the tulip, the rose, the flower, and the thorn* 
He not only does this, but also depicts the natoral 
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scenes, sometimes real and sometimes imaginative— 
for exampie, he presents a view of the Ravi, the 
Sahara, the solitude, and the valley ot Kashmir. 
He sometimes combines portrayal of the scene with 
the deliniation of feelmgs as he has done in his 
Urdu poem “An Evening.” 

Gorgeous Descriptions 01« Nature 

Over and above all this hc has given us many 
gorgeous descriptions of nature. Three examples 
will here suffice—onc is containcd in his Urdu poem 
“A Prayer,” the other m his poem “The Dawn,” 
and the third in his poem “ Love and Death.” 

j? (7J Lu- ladj jfre 

J7 ^ jSp*U jJ Lu; Jjjji 

JT7 <=-J7 *-J7 

J7 4; cL flr* ^4 

S)blå —) tø J L fc k. Lu—j| u-O J -8 ■ Jj y—j 

£_ ^ r^jS er . ^ 

*>*“ 3i fy ^ j*"j j*° uV* 
t 7J L ^ <>4 j*- ^ 

1+3 ^ JtHj7 i jgrif* - * A 1 

“ Let me havo the joye of singing 
In thetoongu that birdlets sing; 

Let tue have, for all my music, 

Bat tlfe babbling of a spring. 



185 


Let the fioweret’s opemng chalice 
Give me tidings of my Fnend, 

Like the tmy cup of Jamalnd 
Showing forth Earth's farthest end. 

Let the green and verdant bushes 
Range in ranks on either side 
Wkile their likenesses are taken 
By the ri ver‘s crystul tide. 

Let the moautam’M glorious landscape 
Re so full of ciiarin and grace, 

That the streams, in wavos upnumg, 

Shall aspiro to view its face. 

In the lap of Farth aslumber 
Let the verdant grasHes lie ; 

Lot the wending, windmg wuterw 
■ Neath tiie bushes spark le by ! 

WJicn tlie westermg kuu witli henna 
fcJhall adorn Iho bride ot mght, 

Let the rtoworet’H imJd> tunicR 
CUouin agaiu witli golden liglit.’' 

^ & ^juL%S J-oCrL. LJjJT 

«£- ^ 0^7° cJji 

g~ Ci jUc dO*ri- j =Uu 

j|j 8jjj w-i ■AjLc (jLi. a -O^Aj as. 
jlo sal £** OS Ul*0**J 

or* =%r°^° 

. y/fif JslUå-J j <-.J /J ^ 

jU£o» tf« J1 j 1 j 1 j T (^.S l-i 

r*ii tf« jlil L _J-^ 

... ...jGjO' K jOl~ jilj «S 
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u The flaming son is, »o to speak, the harv est of the fleld 
In wfaioh the celestial oaltivator had sown the sparks of 

stars. 

The morning star moves as if from the sacred plaoe of 

worship 

Soxne night-long worshipper is going away last of all. 

What a sight! as if some one is slowly and gradually 
Drawing forth the shilling sword out of the dark scabbard. 
The opening verse of the sun contains the theme of the morn 
Just as the solitude of the flas contains the deliciotA wine. 
Under the mantle of the omting breeze of the mom 
The soand of the conch-shell is embracing the call to prayer. 
The singing birds have been awakened by the musical call of 

the Cuokoo, 

And every string of the lute of mora is producing music.” 

ct* ^ 

cr^ X'l j* 

L_j j^laj y’jjj 

t-Vy jS p .XfåM JLmji 

c#* 1 * 

“ Fleasant was the time when the nniverse oameinto existenoe, 
The bud of liie was smiling ; 

The sun was getting the golden crown, 

And the moon the moon-light; 

The garb of blAckness was being given to the dusk, 

Ahd the stars were being taught the lossen øf hrftghtness. 
Leaves were eppearing on the branoh of existenoe, 

And thø flewør cd Ufo was budding; 

The engels were t se nhi rig nhlwfo of weøpfog to the dew, 
And Ufo floilr Ves fdr ffce firsNone bufstuig intø lø fighter.” 



Let m now disc uas certain features of the des- 
crlptive Iqbal with reference to nature. 

Iqbal’s True Reprsentation of Phenomena 
The first feature that we meet with in descriptive 
Iqbal is his true representation in poetry of a faet. 
He styles the Himalayas as the guardian and as the wald 
of India. In the 4 ‘ Hili Cloud " he gives us a true 
description of the origin, atmosphere and activities 
of the cloud, and its pleasant effect on the worl<L 
The cloud is the bestower of flowers, passes ovec 
deserts and gardens, jungles and qities, it drops pearls, 
takes away anxiety from the peasant's mind, it is born 
in the sea, brought up in the Sun, and is the harbingejr 
of Divine Grace. 

Ascording to him the moming Sun sweeps away 
sleep from the eyes, the stars are a guide to the 
caravans, and are the mirrors of fate. In hia poem 
44 A Prayer ” we find a lovely and true description ©i 
nature, and the expression 44 the stream in waves up- 
rising aspires to view the scene ” is so true, so natural, 
so expressive, and so beautiful that we cannot but 
admire the poetic genius that has given us such 
charming expressions. An element of the seerø itself 
is here made to appreciate the scenery, and the faet 
adds a hundred fold to the charm of the scenery 
depioted in the poem. 

Iqbal Creates the Very Atmosphere Pepicted 
The second feature that ve find i* # that Iqfejjl 
sometimes makes us feel as if we are actualfy in trø 
very midst of the scene that he degAets, artd we begin 
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to imaginc as if the natural phenomena are taking 
place within the very ambit of our observation. The 
piec.es produce an effect quite in keeping with the 
spirit of description. In his poem ‘‘ An Evening ” 
Iqbal has depicted the calm itself. He says that all 
nature is “ silent, calm, and senseless ” as if in a 
deep “ reverie,” the moon-light, the branches of the 
trees, the birds, the trees on mountains, and the stars 
all being silent and calm. The poet emphasises the 
calm by saying that the magic of silence has even 
turned the motion of the river in to complete rest. 
When going through the poem we feel as if the 
depicted calm envelops us, we are actually dozing, and 
being lulled into sleep. 

Take his poem “ the Spring Season.” The 
effect of the spring is to bestow lifc and vitality 
on everything. As we go through it we feel the 
biood coursing in our veins, and our being pulsating 
with life. 

The Use of Similes and Metaphors 

Another feature of Iqbal’s dcscriptivc poetry is 
the frequent use of wondcrful similes and metaphors. 
The poet has a natural gift of finding similarities 
between things. He sees green trees on both sides 
of the river, and notices their reflection in water; 
and says that the scene is being photographed on 
the sheet of water. He sees a branch bent so down 
as to touch the very surface of water, marks the 
reflection, and says that some beauty is facing the 
mirror. He says about the crescent:— 
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^ y cy 

Wvl <=?i) «® ^ *— : >J*? 1}& <-ty 

V(j dJ å. K jåi cé U£^3 j*- j L2-Ab 
? t^ljiif Jwoi LiJ Oj Ja jXSii 

»y^ i t J* 

^ y* y 4 ^- 

“ Having broken, tbe boat of the Hun has sunk into the 

blue waters of the Nile, 
But one piece of it still iloats on its surfaco; 

TJie red biood of the twilight is tnckling down into the 

plate of the sky, 

Has the lancet of nature opcned tho biood vein of the buh? 

Or has the wkj stolen away the enr-ring of the bride of 

evening ? 

Or is it Bomc sihor fish ewuummg in the waters of the Nile?” 

The Urdu word “ Nil ” used here by the poet 
means both the river Nile as well as the blue colour. 

In his poem “ The Man and the Universe ” the 
poet regards flowers and trees as fairies, patches of 
cloud in the twilight as golden fringe, the twilight 
itself as wine in the canter of dusk, and compares 
the morn to a song. At another place Iqbal says:— 

^r!r° d* tC. £*H 3 

<^V 

eS é) jj-s r* * h m 

! ^ l-J !j 1 —ApO jj5 (> juS 

ca^ j**j a j*7 yyy 

“ The tears of the morn are pearls strewn in the vein of the 

flower, 

Perhaps some solar ray is entangled in the methes of the dew. 
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The bosora of tbe river is the cradle for the r»y», 

How lovely ie the Bight of the sun at the bank of the river! 
The petals of flowera fali m auturan in the same manner 
As the coloured toya fali from the hånd of a sleeping child.” 

The poet compares the Sun to an early-rising 
votary, the dawn to the drawing of the sword, the 
river in a valley to the Milkyway, the aeroplane 
to the Gabrael created by human intellect, and the 
firefly to the star whose light goes out in a single glow. 

Every kind of description has the personal 
touches of the poet. Iqbal is a Muslim, and in the 
following lines he has described scenes in terms of 
metaphors and similes, that are truly Muslim in 
form and spirit:— 

1 J-A*^ jH* J L “ ^ 

“ I« it the moming Btar thut lms appeared on tlie lionzon 

of the morn ? 

Or has the forehead of Gahrael Rppcared from the roof of 

Heaven. ” 

ji <£- lS* 4 *J Jj' 

J ft* " * 111 " l f > j ^i!J7I 

“ The caravan resting at a fountam of water 
Resemble« tho uBseinblage of tlie Faithful round Salaabil. ” 

yyr*j lS* 3 

yp yy^ o! 

“ Thy flower-laden gardens are the very picture of Paradiae, 
They are all explanations of the chapter of the Qnran titled 

“The Sun.” 

The Mvstic Sense 

The fourth feature that we find is the mystic 
sense and the spiritual meanittgs that pervade it 
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through and through. Iqbal himself wishes that 
nature may excite the mystic in him. He wants 
the opening chalice of the floweret to convey to 
him a message from the Friend. The subject has 
already been discussed in “ Iqbal and mysticism, but 
we cannot here refrain from giVing a beautiful 
illustration from the Piam of the way in which Iqbal 
turns every object of nature into a prism that reflects 
the spiritual light on the disc of our mind. In his 
Persian poem “ The Firefly ” Iqbal says:- 
Clrfå. 5 jol Ijj 

jAj/ 3 ^ 

jn i v 11*® ltj k <* oL * ,a - jr" y 
A *■ 

jjS 3 \ s*»ij 

•>/ 3 -' J 3 ur* , 

.c«* - sl —* £- r^' ^ 

3 ^uiuxij-l j-3 w* jj-J 

«=^ j—* cr-^ j ] m 

o—l rf 

I Ui ^° jy rf aS* - 

1 0—1 1 ■ fim « J I j T 
y cr-5 '“i »J* S» U V* 
o »1 3 j’j ji 

Uloml 
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^JLuuf UMU o J jU m . * o ^La..u» U ^ J 

L5^*"^ .5 J J r* jj-" r^-j J-" jT 

U^-Lb pjj 

^ O J L-SLå. jT J-i* jjj (-- /J (_ *c 

i* 

JuUujJ , — J (—■ -TS. 

jU j j «jjj^j j lOiu s/fc- r-ijJ 
j\ j tji 4^-5 '•■J J-S-* SiiS' ^ J j -*—« jf 

J I J ,X3 I 

* An ordinury ntom has h oard ed up the wealth of life ; 

Love has burnt it so mach that it has loarnt to be u moth, 

And has lllumined the \aat spande of the mght. 

An oxliuusted ray of light has wouud ltsuli into a spark, 

And through ilie liro oi love has put on the golden uolour 
And has acMjnirod the i»ower of sight. 

The restless moth that Hew in eiery direotjon 

Burnt so much on the eandle llauie that it bocaine tlio 

burmng eandle itself, 

And gave up all distinktions of the J and the Thou. 

Either some tiny stiir or some shiuing moon, that originally 

lay m ambuah, 

To have a view of tlie EartL, has couui noarer down 
From the high firmament. 

Or ’tis the moon of litlle light that goes out m one glow, 

And is not indebted for light to the sun, 

And is mdependent of place and orbit. 

O mght-illuming moth ! thou art light outright, 

Thy fiight is a regular chain of tlie visible and the invisible, 
And sets forth the law of revelation. 

Thou art the torch for the hirds of the niglit. 

What a marvellous flame keeps thee shining, 

And busy in search ! 

We have grown out of duBt like thee, 

We failed to see the vision and were restless, we saw it and 

yet were restless; 

But all the same we have reached nowhere. 



193 


After faU deliberation I tell thee something substantiel and 

mature, 

Do not talk of the lost destination, but tread the path, 

And keep the spiritual light in view." 

To Iqbal Nature is an Annotated Edition of 
Realities 

The fifth feature that forces itself upon our gaze 
is that Iqbal always appeals to nature to illustrate his 
meanings. He knows the real worth of illustrations, 
and thinks that an ounce of them is better than a 
pound of argument. 

Iqbal while showing that life is in proportion to 
the strength of the self gives many beautiful illustra¬ 
tions, some of which are given below:— 

jjiij JjåJ fj Jji £*£ 
JjSj&ju la> 8 j i jMj u-J jL 

***% j & i** 

La> jl 

J'fri j*lj J 1 J JjSb c?-* 

;•j '—) uV 

uifjj® jjj ^ 8 L-0 

p£®-o jf jv* 

CUui!uf-J 

“ The oandle also concentrated, 

And built itsell out of atoms; 
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Then adopted the way of melding, and fled away frojp tlie self, 
Till at last like tears it trickled down from its own eye. 

If the bezel had been more self-secure by nature, 

It would not have suffered wounds; 

But sinoe it derives its value from the superscnption, 

Its shoulder is gallnd by the burden of another’s name. 
Because the Earth is firjnly based on self-existence, 

The captive moon goes round it perpetually. 

The being of the Bun is stronger than that of the Earth, 
Therefore is the Earth bewitched by the Sun's eye.” 

Iqbal while showing that the self is weakened 
by asking says :— 

f jf JjU Jjjj ^ 

“ The moon gets sustenance from the table of the spn, 

And bears tlie brand of his bounty on his heart." 

The poet in his Jlamuz-i-bekhudi says that it is injurious 
to the individual to sever his connections with society, 
and gives the two following illustrations:— 

jf c-j+" 

■»—*1 jl- i jf 

“ If a word is taken out of the verse, 

It destroys the meaning and the thought. 

The green loaf that falis from the tree 
Despairs of the spring.” 

The poet regards law as indispensable for a com- 
munity, and says:— 

b af* 

L-S lii 

Juu /jiéujJS JjSt /JUaf ^ fj JX 



195 


du- f Jjf /^ju 

fj^o jf oij kf*£ 

“ When the commumty gives up the law, 

Like dust its partioles scatter. 

The petals when bound together in an order become flower, 
And the flowers when bound together in an order form a 

boquet. 

Melody is harmomous and ordered sound, 

When lt gives up the law of harmony, it becomes a noiso.” 

Iqbal beautifully illustrates the point that the 
centre is a necessity for a community in the following 
strain :— 

L **-*-"‘f y&c—'C £ f sJaiu j J j I hrv 

“ The centre ih the very houI of a circle, 

The circumference li es hidden m the centre.” 

The poet explains that restrictions are beneficial, 
and illustrates the point thus :— 

jJUj Ojlai ya ya* (y I jUleJ ^f ^ 

^ l- 5 jljjj gA jLuju ijiaj 

£ •***# ^ jV ‘- 51 »s ^ ji 

flujJj® i-SJSuo 

'* Captivity allied with high thought eralts position, 

The ram drop becomes a pearl by eonfinement in the ahell. 
The musk is nothing but a drop of biood, 

That becomes fragrance by eonfinement within the havel ." 

Iqbal thinks that Islam is bound to live for 
ever, and that if it receives a set-back at one 
place, it is bound to rise at another, and illustrates 
his meaning by referting to the Sun that sets at 
one hemisphefe, but simultaneously rises at the 
other. 



Iqbal sometimes illustrates his description of 
nature by a reference to nature itself. For example, 
he says:— 

jjl«. c* j J c 

jjlui e* J-* j uT* j!** 4 " 

“ The wind during the spring builds a wine-liouse in the garden, 
Gauses wine to trickle down from the hud, and turne the 

flower into a cup. ” 

Love is universal, and Iqbal gives us a very 
beautiful illustration to prove the faet. He says:— 

Kj* 3 '-fy c£ jWj ^ JS 

“ Perfect comprehension of the real nature of flower shows that 
it is the union of the colourand the'fragrance. ” 

In short, we may say that Iqbal regards nature as 
an annotated edition of realities. 

Poet’s Inferences From Nature 

The sixth beauty that we find is Iqbal’s habit 
of drawing inferences from the facts of nature. 
He sees the twinkling star, thinks that it shivers 
through fear, perhaps of the fate that is in store 
for beauty, and concludes that the essence of beauty 
lies in decline. Again in the same poem Iqbal says 
that the rise of the one means the decline of the 
other, and infers it from the natural phenomenon 
that the rise of the Sun tolls the death-knell of 
the stars, and the end of the bud precedes the 
birth of the flower. Let us in this connection con- 
sider his stanza poem 41 The Spring Season.” We 
find that Iqbal goes on makiag dififerent deductions 
from the facts of nature in each stanza. In the 
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first he infers that nature is beautiful and worth- 
observing, in the second he exhorts us to be up and 
doing, in the third he asks us to acquire vitality, 
in the fourth he advises us to come out into 
the field of the world, in the fifth he concludes 
that everything in the world has the warmth of 
love, and in the sixth he hints at the secrets of 
existence. 

IQBAL PREACHES LlFE AND ACTION THROUGH 
Nature 

The seventh feature that stands out prominent 
is that Iqbal preaches life and action through the 
tongue of nature. The tulip, the nightingale, the 
spring, the autumn, the sun, the moon, the firefly, 
etc., etc., everything is with Iqbal the bearer of 
Iife’s message. The point is so very obvious that 
we give below only two examples by way of illus¬ 
tration of the point:— 

c^m! JjJ j yj tjj OjJ 

liiaauI jj-o-) \ j * y ~ ^ ® 

J & b £•**» 

“ What aweetness is tliere in life O God ! 

The heart of every atom bums for growth and development; 
When the budding fiower tears asunder the bough 
It smiles with the love of existence.” 

jUj ri 

jS 

jyJ V 



ias 

fjLe ^ pkj d m jS f Jtf JJji f 

^ J j £f J y ^ 

■ Jjf ^jC&.Ly ^ j SjG* J/j(å. OjJl 

jj-f bj^*- ur?" u ur 1 * 

Ir* 

jfl 8 j+ u ' tiu i u ) 

dir^«-^y ^ j y o* 
jj«-*»T ) ybf 

“ Learn how to Btrmg the heade of tlie Faithful’s rosary mto the 
sacred thread of the Unfaithful, 
And if thy vision retiects dnality, then iearn not to see at all. 
Like fragrance come out of tho secret ehamber of the bud, 

Mix with the morning wind and learn to blow. 

If thou hast been ereated aa the morning dew of no ooriae- 

quence, 

Then anse, and learn how to drop on the heart of the tulxp. 

If thou haat been ureated a thorn that accompnmea the blooni- 

mg dower, 

Then have due regard for the honour of the garden, and leam 

how to prick. 

If the gårdener has plucked thee from thy garden, 

Leara to grow anew like the grass 

That thou mayst come out flaming and spmted all the more 
Thou shouldst adopt the Beclusion of the wme-house, and 

learn how to reach. " 

Imaginative Descriptions 

We now come to those descriptions by the poet 
that are imaginative, and find that the poet‘is here 
unrivalled. In his Urdu poem on love Iqbal has 
depicted an imaginary scene of the universe, before 
“ the recipe of love ” had beQome known to the 
“ cunning alchemtst” and has enumerated the beautiful 
ingredients that are usod in the preparation øf this 
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“ Elivir or life” and has portrayed the change that 
takes place in the universe af ter the elixir is sprinkled. 
Here the poet’s imagination has truly brought out 
the various features of love. It shines with the 
shade of sadness, it is purity, fervour, restlessness, 
humility, needlessness, life, motion, and immortality. 
The poet takes its brightness from the stars, the shade 
from the dark spot on the Moon, purity from the 
bouries, restlessness from lightning, fervour and warmth 
from the breath of Christ, needlessness from Divinity, 
and humility from angels, and mixes them together into 
the classic life-preserving Elixir of life. The com¬ 
pound which we call love is then sprinkled over 
the creation, and the change wrought is marvellous. 
A world at first “ steeped in opium ” now awakens, 
silence gives place to din, motion and activity supplant 
rest and lethargy, and the objects now begin to 
feel attracted towards one another. 

In his Persian poem “ The Fragrance of Flower" 
Iqbal has wonderfully conceived of its reality, and 
has given us imaginative analysis of its origin. He 
resolves the flower into a hourie that wearied of 
Paradise and longed to taste of the life below. 
She turned into a wave of frangrance, and grew 
out of the branch ; she opened her eyes, and became 
a bud; she laughed a little, and became a flower. 
This flower then relaxed in pohesion, and became 
a heap of spattered petals fallen on the £rotftd. 
Tb$ hourie was thus set free from the 6hftskles of 
mortal Jife, and left a sigh behind, whigh is now 
tgrmgd fragrange. 
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Another ennobling and beautiful illustration is 

afforded by the first portion of Iqbal’s “ Conquest 
of Nature” titled “ The Advent of Adam.” The 

description here is also stirring and glowing. Iqbal 
depicts the advent of Adam thus :— 

^ rS JJjjJ 

J J .XS U) ^ f OyJai 

fj^ ^Juu JjA. ^ y J^Åi 

Jjf LZ*ij 

^ e-j^ 

uV t? jl jjjl 

^ c_j^J y b i »- A ^ 

jo* |*^» ‘-skLj j A 

** Ua* ^ ( j£ji a 

“ Love cried that the tom-hearted haa been created, 

Beauty tremblod aa the possesaor of vision came into being ; 
Nature diaintegrated, aa from tfto world under compulsion 
Arose the self-biulder, the aelf-breaker, and the self-observer. 
The tale wrb carried from the Honvens to dark etermty, 

And the hidden onea were wamed that the tearer of the veil 
had come into ezistence. 
Desire unconacious of ltself—in the lap of life 
Opened its eyea—and created a new world. 

Life Haid that it had wAited and writhed in dust a whole age, 
And only now hath an entrance to this old dorne appeared.” 

Iqbal’s narrative descriptions need not detain us 
long as they are very few, and are no more than mere 
narratives of some personalities, incidents, or history. 
But we find in them the Islamic tinge. His verses 
on Fatfma and Biled, his version of the siege of 
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Adrianople, his presentation of a bird*s-eye-view of the 
Muslim cities are some of his narrative poems. 

IQBAL’S DESCRIPTION OF THE WORKS OF ART 
(The Kutab Minar and the Taj). 

We now pass on to Iqbal’s description of the 
works of human art, and find two fine examples in the 
last chapter of the Zabur. Iqbal has in that chapter 
dealt with the Kutub Minar of Delhi,and the Taj Mahal 
of Agra in such a way that the object dealt with does 
not restrain our attention. It is rather led by the 
poet to the subject that caused the construction of 
the object. In connection with the Kutub Minar 
Iqbal saysj:— 

iS J}*** 3 1 J K 

^ j I j jJ I L*. j f j 

j 3! »jy uluj ij 
/ J Lm j i l.f I j 

J j ; J ^ eJ yr* lA" 

uT* J 1 

1 Ariae, and have a view of Aibak’s and Snri’s achievements, 
Open thine eye if thou hast the courage. 

They have brought forth their inner self, 

And have thns managed to see themselves. 

Stones are set with stones, 

4nH an age has been oompressed in a moment. 

The produet leads to the artj^ 

And utters his conscience/V *' ' 
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The Minar here does not monopolise our atten¬ 
tion as we see it in the company of our poet, who has 
idealised not the Minar but the life and history of the 
Emperor who constructed it. Let us analyse the 
Minar, and see what it consists of. It is stones put 
together in an order by the genius of the artist. The 
stones originally and in their individual capacity 
were as humble as anything. But they were later on 
raised to the envious position of the famous Kutub 
Minar of Delhi. The Muslim architecture then for 
the first time established itself in India at the 
Capital city. Does not this analysis represent the life 
history of the Emperor Kutb-ud-Din Aibak himself ? 
Was he not like the stones an humble slave in the 
beginning ? Did he not through genius raise himself 
up at last to the position of an emperor, and set 
himself up at Delhi ? Was he not the firet Muslim 
Emperor in India in the true sense ? Thus when we 
see the Minar through Iqbal’s eyes, we feel as if, 
while constructing it, the Emperor was writing down 
his autobiography. 

Let us now take the other example. Iqbal 
says :— 

P d- U J P^ 

P i-'Vrt J j »J c 1 -* 

jJ tjj j/ jljj s»Tj ifyr 

jJVJjtfLj jf IojT pj 

(IUmV Jiåf Ij J IjLjm jUj* JfAø 
j ty UJu m 
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& jfJy. &U 

jbvjji fjjj |sr a. 

“ Look a while on that pure pearl, 

See the Taj in the moon-lit njght. 

Ita marble posseøsee a flow greater than that of the running 

water, 

A moment spent there in more laetiug than etermty. 

Man's love has here told ita secret, 

And has pierced the Btone with eye-lashe«. 

Man’s love is a standard to judge beauty, 

It both hides and reveals it.” 

The analysis of the Taj also reveals that it con- 
sists of certain pieces of marble put together in 
perfect rhythmic harmony—and in it is buried the 
Queen, the light of Shahjahan’s cyes. His Majesty 
constructed it as a mark of his intense love for the 
Queen. The Taj as here depicted by Iqbal exactly 
corresponds to the circumstances surrounding the 
Emperor. The feeling of love entertained by Shah- 
jahan was pure and spotless. The purity of the 
marble stands witness to it. The Emperor had felt 
terrible grief on the sad demise of the Queen, and 
shed majestic tears on that sad occasion. The 
grandeur of the Taj represents the majesty of the 
royal grief. Does not the tempest of white colour, 
raging in the marble of the Taj, and excelling the 
running water in its flow, truly represent the deluge 
of royal tears ? The poet has thus idealised not 
the tempest of the colour, but the gush of the 
royal tears. The beauty of the Taj points to the 
beauty of the trust that lies buried in its charge. 
It is thus both hiding the Queen as well as revealing 
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her at one and the same time. True love has the 
power “ to pierce stones with eye-lashes.” Though 
nature had ordained the burial of the royal corpse, 
yet the Emperor’s love raised this monument, and 
his eyes always pierced through the marble to have 
a glimpse of the Queen. To counteract the course 
of nature the Emperor made the Taj symbolise the 
Queen, and thus managed to live in her very company. 



CHAPTER IX. 

IQBAL ON THE SELF 

^ j yp** piS f j Jja 
SJjUJ fSuejJ J SJjUi syj J 

*‘ I bow to mi own soli ; no more tire the Temple ot Unbelief 

aml the Ka’aba of Faith, 

While the latter is no more m Arabia, tlie former is nowhere 

in Ajam,” 

So far we have dealt with Iqbal as a poet. 
We now come to that part of his thought which 
turns him into the messenger. Iqbal realises that 
the Western school of thought lays too much 
emphasis on the external world at the cost of intros- 
pection. Hc, therefore, protests against this attitude, 
and says :— 

iSj* (^ J 

[) |*^ 

With the net of Lair tresses on Ui.\ shoulders tliou taketh the 
trouble ot going to the gården, 

Wliy dost tliou not captuio tlie hird that nests on thy own 

roof ? ” 

Iqbal at the same time marks the weak points 
of the Eastern school of thought especially the 
sentimental side of it. He, therefore, tries to confer 
“the qualities of the falcon on the pigeons.” The 
poet has in faet marked a tendency in the East 
to shake ofif the slavish mentality. He gives vent 
to his optimism in this respect in the following 
strain :— 
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tfjji U-5(a jf A& 

“ I see the majeaty of royalty wnt large on the forehead of 

slaves, 

And I mark the flame of Mahrnud reanng its head out of the 

dust of Ayaz." 

Iqbal has, therefore, asked everybody to rivet 
his eyes on the self, and says :— 

ui '“A i «)JJ* bT* j' 

«£tj i. j- 

“ My goal does not lie outside mysell, 

’Tis unfortunate, tliat I do not lind the right path. M 

The living children of Iqbal’s art are his life- 
songs, and he has bequeathed the best of himself 
to them. Iqbal may sing of God, man, or nature ; 
his theme is always life ; and if the grip of his theme 
relaxes for a moment the theme stirs again, and 
the full current of speech is resumed. The theme 
is the evergreen creeper that surrounds and over- 
whelms all other trees in the poetic garden of our 
poet. 

His Philosophv of the Self and Selflessness 

What Gitanjili did for Tagore, “ Asrar-i-Khudi," 
or the Secrets of the Self has done for Iqbal. It 
has brought him to the notice of the West, and 
has won for him an enviable position in the estima- 
tion of the Western people. It deals with the life 
of the individual, and sets forth the principles that 
govern its maintenance and dSvelopment. It shows 
the right path to^the benighted world by pointiqg 



out the real goal of humanity, viz., the vice- 
gerency of God upon Earth. Iqbal taps the real 
source of Ufe, the self, which is “ the spark beneath 
our dust.” 

As a philosopher he has not only exhorted the 
world to maintain the self and the individual life, 
but has at the same time propounded his philosophy 
of Selflessness in his “ llamvz-i-Békhudi ," or The 
Mysteries of Selflessness. In it he has dealt with 
the relation that exists between individual and society, 
and has presented to the world Islamic Theocracy 
as the ideal form of society, that actually exists, 
and conforms to the standard of Iqbal’s ideal. 

According to him individual life is to be maintained 
at all cost—“ even wastefulness and cruelty ” is 
justified, but when the common good of society 
demands a sacrifice, the individual should then have 
no regard for his personality. Though apparently 
addressed to Muslims, the Masnavis are meant for 
the whole world, and Iqbal presents the Faithful 
and his commuity as the ideals to be achieved. 
Here we find the subject dealt with in a system- 
atised form, although in the Bang, the Piam, the 
Zabur and the Javidnama the poet has dealt with 
the subject here, there, and everywhere in a detach- 
ed fom. Each little stream of his poetry falls into 
the mighty ocean of the self. 

The Problem of Life Arises Automatically 

The prineiple of life reign6 supreme in the 
umverse, and the main task befare ns, therefdre, is 
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to enter into its secrets in order to know the best 
way of leading it. Physical life is common to all 
organisms. The difl'erentia of man consists of his 
qualities of head and heart. The art of human 
life is thus the art of living in such a way as to 
develop all human faculties to their fullest extent. 
Man again is social animal. He can neither be a 
Robinson Crusoe nor Hayy-Ibn-Yakhdan. His 
development demands social surroundings. But con- 
tact with other individuals creates an occasion for 
the clashing of interests. Ethical problems thus arise, 
and attract human attention. Some rules must be 
framed in order to keep every human being within 
desirable limits. Nor are the various social struc- 
tures isolated and solitary. Peoples come into contact 
with one another, and give rise to international 
problems. The necessity of determining the relation 
between man and man, between society and the 
individual, and between various social structures 
strikes every human mind. Life thus is a compli- 
cated affair, and the art of life more so. 

To remove the possibility of clashes, and to 
draw the line somewhere, has been the chief occu- 
pation of minds, ethical, political, and religious. 
Dr, Iqbal has also been impressed by the immen- 
sity of the problem. In the Asrar he has defined 
what an individual life is, what is its motive power, 
in what way it should be developed, what is its goal, 
and how that goal is to be reached. Then in the 
Ramuz he has explained the relation that exists bet¬ 
ween the individual 1 and the society, and has pointed 
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to the limit, where individuality may be sacrificed in 
the interest of communal good. He has further ex- 
plained the features of a healthy society, and treated of 
international relations with Islamic Brotherhoodas the 
ideal. He would deprecate 11 land hunger ,” preach 
high regard for promises and justice, and strike at 
the very root cf modern nationalism. He lays down 
certain rules of universal application to guide socie- 
ties, and opines tliat Islamic Fraternity is the 
embodiment of those rules. Viewed thus, Iqbal’s 
Masnavis are an attempt to explain life and the 
art of life. 

The Metaphysical Argument 

The universe, according tu Iqbal, consists of two 
finite things, conscious self and extended matter, botH 
of which depend on the third element God the 
Infinite Being. In his scheme of things there is no 
universal life. It is being realised. All life is in- 
dividual, God also is an individual. He regards 
the existence of nature relative to the self, if there 
is no self there can be no not-self. The not-self 
has thus the signet of relativity impressed upon it, 
and only exists because the self affirms itseif. He 
says ;— 

tf 3 * 

Ul4 * > * tfJ^ '^T“ ) dH ^ 

“ Exiatence and non-existenoe are due to tny observation or non- 

observation of facts, 

Tune and spaoe are equally the result of my bold thonght” 

The self and its life con6tøute such a promi- 
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ftent reality that there is no necessity of formal 
proof: Even the doubt implies and must assume 
the doubter. But if any philosophical proof was at 
all needed for this purpose, Iqbal has in his Javid- 
nama furnished us with it. The poet puts the ques- 
tion and gets the answer in the following strain :— 


? l ** >siihjli 'V jy±y*c G ^ yc 

9 J^SUe G JypÆL* 

JÆ> l^a. ^ /Sj] ci*sd> 

jjji j f-J Uo UL) fj K & I 

^jjuu f y* o j y 

jdJUu I j | C V umJ ! j j j f 

! JuuUfji. O J l^Lu 

L-Jb ^Ua. U L» IjJj 

LyJlio f J Cs J l^UU AS) Lu* /MUU \ f 

JJ f A.5)L& 

j^—i I S ABtfi. 

j-a. Of 3 jj w ■£. uU(j jjbt& 

jp- ofti c)^ J b 


“ I asked about tlie nature of the existent and the non-existent, 
Ånd I mquired from him the meanings of the commendable 
and the non-oommendable ; 
He replied ‘that, which likes to unfold iteelf, exieta, 

Existenoe demands that the self Bhonld be onfolded. 

Life consiete in decorating the* eelf with personality, 

And in demandiog proof of its own existenoe. 
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Congregation wa* convoked on the day of ** am I rmt 
Tn order to get proof of ilie existenre of the Divine. 

Be thou living, dead, or in the agony of death, 

Oall upon the following three to furrush proof. 

In the first plaoe evidence is supplied by our consoiousneas of 

the self, 

And consiBts in viewing the self in the light of the aelf. 
Secondly proof ib fumished by* our consoiouaness of the not- 

aelf, 

And conBiste in conceiving the Belf in the light of the not-aelf. 
Thirdly the proof of existence ih nfforded by our oonscioua- 

nesB of God, 

And consists m looking at the Belf in the light of the Divine.' " 

This is his metaphysical argument in a nutshell. 

The Psychological Argument 

Let us discuss his psychological argument. 
According to him consciousness is the effect of the 
awakening of the self, and is maintained by constant 
changes in the mental vista. He says:— 

JjJ j 8j Lj cJj Jtiu ^jLod 
jlf & L -^ 
ur 

“ Evcry moment new lmpresflions are created, 

Life does not stick to one conditiou, 

If thy to-day ia hke thy yesterday, 

Thou hast no Bpavk of hfe in thee. r 

His psychological analysis assumes two separate 
centres, the soul and the mind. The five senses, 
intellect, imagination, and feelings of pleasure and 
pain form part of the mind. Love represents the 
soul force that keeps the appdite oentrt in order. 
But as “it is the nature of the ,$elf to manifest 
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itself” desire and purpose come into existence, and 
save “ the little dust from becoming a tomb." 
Desire is a message from love to beauty—the purpose, 
the ideal. Desire is the one charm for conquest, 
with which life is occupied. Love thus is the all- 
assimilative power of action that tries to absorb 
beauty, and to realise the ideal. The mental power, 
the appetite centre, often sounds discordant notes; 
it is love that creates harmony. Desire thus is “ a 
noose for hunting ideals and a binder of the book 
of deeds,” and is impelled by love, that directs 
energy and activity towards destination and saves 
the self from going astray. 

The Ethical Argument 

Iqbal’s ethical argument shows that according 
to him self is the atom of life in the universe, 
and its existence is due to the formation of desires. 
The self is not to be annihilated, but to be 
strenghthened at all cost. “ It lives by bathing itself 
in biood.” Iqbal says :— 

^ c*-*)] ^ JS 

“ For the sake of a single rose it destroya a hundred rose 

gardens, 

And xnakes a hundred lamentations m qnest of a single 

melody." 

And what is the excuse for this waetefulnesa 
and cruelty ?—the shaping and perfecting of spiritual 
beauty. Says he :— 

J** J-o jic jSff jfytfZ J** 

jjiø^oA ^ 
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L^jj3jJJ+a *L Jé£ljAti JfcOjIg,^ r U^ 

“ The lovelmess of Shirin juetihes the anguiah of Farhad\ 

The fragrant navel juBtifiea a hundred muak deer, 

’Tia the fate of motha to consume in dame ; 

The sufflering of motha ib juatiflod by the candle. 

The pencil of the aelf limned a hundred to-d&ya, 

In order to achieve the dawn of a single morrow. 

I te flames burned a hundred Abrahams, 

That the lamp of one Mohammad might be lighted.” 

As “ it is the nature af the self to manifest 
itself” desire and purpose come mto being. 
Desire is to be nounshed, and the love of purpose 
mobilises all the resources of the self to achieve 
the object of desire. The resources consist of 
nose, hånd, brain, eye, and ear, thought, im- 
agination, feeling, memory and understanding. These 
forces march into the arena of time m order to catch 
the ideal. The love of ideal thus keeps alive desire, 
and maintains the hfe of the self. The ideal thus 
is a necessity and the love of it strengthens the self. 

Unrealised Ideal is the Essence of Life 

According to Iqbal “ desire to sing provides the 
nightingale with beak,” and “desire to have elegant 
gait bestows legs on the partridge.” He regards 
desire so very necessary that he rejects its satis- 
faction. He seems to think that an unrealised ideal 
is the essence of life. He would prefer circuitous 
way to the destination. He would even go so far 
as.to say t :— 
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i* 2 — ^ r s aJr*-" jtø'S j 1 

Kj j-o JafJ Jji* J 

“ I am so much enamoured of journey, 

That the destination itself is but an obstacle m my way." 

He puts it into Satan’s mouth thus :— 

j &*■“* jj-*-® jj* 

9 j»T^j C?Ua. 

“ Thon doat not know >et tbat love ia killed by associatinK 

with the beloved, 

What is eternal life ? It is the never-completed bumin*;.” 

Iqbal has again put forward the same idea 
through the mouth of Satan in the Javidnama. 
After meeting Mansur Hellaj, Ghalib, and Tahira 
Iqbal meets Satan and asks him “ to give up 
separation” from his Master. What passes after 
the question is thus expressed by the poet:— 

jlj* j cJ 

J-aj jf 

u J« r> ti r> J-flj 

“ He replied ‘ the pang of separation constitutes the instrument 

of life; 

I hail the relish of ecstasy brou^ht about by separation. 

I never entertain the wish that I may meet the beloved ; 

If i'ever do so, neither will He nor will I be any more." 

The poet again tells us how he maintains desire. 
Says he:— 

f* 

c-j\J A tf > 
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iJ-iif Lxui j j j&j 

*-) pj* 0 * ** (y^ jr 

“ When my vision is arrested b,v a beloved’s beauty, 

My heart then bums to have a more beautiful beloved. 

I seek the star from tbe spark, then a aun from tho star, 

I do not tlnnk of destination, aa rest toils my dnath-knell.” 

Iqbal again beautifully expresses the same idea 
thus :— 

J^ j J fj la. yc 

S jb i * 1 jJ JLiib3b $jb 

“ The miiHicinn of tlic tavern, yesterdav, brought fortil a time, 
That tho tastinn of vine ih forbidden but lts distillation is 

allowed.” 

The following verses again emphasise the same 
point:— 

jj& j eå 

£ Lc Jy-o b r^jS Jj Jjl* j 

“ Sviui through the river of the milkyway, and traverse the 

blue firmament, 

Destination, though it be the moon ltsolf, tolis the death-knell 

of the heart.’' 

^ j Lsy I Jy*. jUå. jJfj 

fj ! Jj*C L Za&j b jIjÅuijJ 

*K JBj*. 5j0’ 

r> 'ty* G 

“ Though I know that the idea of destination is one of my own 

creation, 

Yet to give it up in the onward march is the very negation of 

manly courage. 

I go on seeking new helds from Him every moment 
Till the Love-ordainer is oonstrained to own that He has no 

other »pace available.’ 
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Love is a Necessity for the Self 

The law of development demands that the self 
should also take the offensive in order to expand. 

This weapon is love, with which God has armed 

it, as distinguished from the five senses and other 
mental powers, that are the defence weapons. Love, 
which is the all-assimilative power of action, thus 
strengthens the self and is “ the cause of the 

radiance of its being, and the development of its 

unknown possibilities.” Love always has its ideal— 
the light-house that directs its energies to eruise 
aright, e.g., Prophet Mohammad is an ideal for a 
Muslim lover to attain. 

The relation existing between life, desire, love 
and beauty is thus expressed by the poet:— 

jjj' |*' J J d*'* 1 

jjji f >-*-*-$ jl [f 

“ Life is oocupied with conquest alone, 

And the one charm for conquest is desire. 

Life ih the hunter and desire the snare, 

Desire is love’s massage to beauty. ” 

Thus according to the poet Love is extremely 
necessary because it Btrengthens the self. He 
says:— 

jlj} j ij£ L 

j ti ^JJLtSU 

jfiAi j—A j JJ1 

j j j fr- y p g . jp. 
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I ^ pfojAe-JjAujå JAjf | 
fj *-Jj* S 

“ Be a lover constant in devotion to thy beloved, 

That thou mayst cast thy noose and oapture God. 

Sojonrn for a while on the “ Hira ” of the heart 
Abandon Helf and flee to Ood. 

Strengthened by God, return to thyeelf, 

And break the “ Lat ” and “ Ussza ” of sensuality. ” 

In faet this human love that creates purpose 
and desfre is the envy of angels. 

The poet says :— 

j S ^jta-uuLcjj j | b jL&hf /mKfruj 

jf ^fijljAASjU J 

“ Gabrael passed through the lap of lovers withopon breast. 

So that lt may have a spark irom tho fire of yearmng for 

thee. ” 

Even Satan claims to have the pangs of love. 
Iqbal makes him say in the Javidnama :— 

I j j+ j I j j j jf Lj 

^I } \ tf j I j Lj tf 

“ Aa I also waB fortunate to possess the heart-buming of man, 

I did not allow the wrath of the Beloved to be monopoliaed 

by man alone.” 

Sual is Bad 

The poet regards Sual , that is, asking or 
begging as highly de tri mental to the exUtence of 
the self. He says 44 all that is achieved without 
personal effort comes under Sual or asking.” Iqbal 
loves the man, who suffers deprivation but does not 
ineur obligation. He Says:— 

4>Ui? j Jj ti UUa. *J 

jf c* 
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jJtj fj JjLw cJai j f 

Jmi /J J/ C£*Å*e j ^ le |*j] ^)Xui 

“ Happy the man, who thirsting in the Sun, 

Does not crave of Khizr a cup of water, 

His brow is not moist with the shame of beggary, 

He is a man still, not a piece of clay. ” 

He despises Sual so much that he says :— 
^jL/fvy d/* J tf ^ 

“ I do not shun tlie hurt so mucli, 

As to beg for the balm from others. ” 

He makes Satan taunt God in the following 
strain :— 

J }S til l ytJ J S Lc u U ) j ^jAO 

jS> 15 

“ I do not beg for prostratious trom low cveatures, 

I am the Terrible without a Hell, I am the Just without the 

tho Day of Judgment.” 
In his hatred of asking he even goes so far 
as to advise us to construct a life of our own. 
Adam rejected the set lifc of Paradise, and adopted 
one as his own. Iqbal says in his poem “ The 
Khizr-i-Rah ”:— 

yt /tj-A-Jvf^iyit 

£ JS-i j-S jføÅ £ j-m 

fV&idS. J>> £- J-tS* Ut ^ ga 'uf r 

£ yy j /**#* 3 j*“ A 3^ 

“ Oreate thine own elements, if thou art livtag, 

Life is the seoret of Adam, and the oonsoience of the nniverse ; 
Ask from Kohkan about the^ssenoe of life, 

And he will say that theøtre&xu of milk, the adse, and the solid 
rocks constitute his life. ” 
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We shoUld not like the mirror be monopolised 
by others’ reflection. Those who ape the Wester- 
ners are veritable beggars, who ask for the “ foreign 
sheen” We should “beware of incurring obliga¬ 
tions,” and “ come down from camel like Omar,” 
People often bow to circumstances and do in Home 
as the Romans do. But Iqbal calls upon us to 
make the world bow to us in the following strain :— 

j — 1 »J *- 3 cM 

j —“ * j 1 j 3 .)■***■ jJ 

Lu Lumc U Lj 
! Jj! jfym j I Sk* j j 

jfe r JL3R^ JmmU ^ c_j|j JjA ^ J 

jKjjj Jjl-; ;f >-J 

b l«j I lXil j yiu „ *> 

lj O ! Jj-a. j—« jl^Jb Jul Sj-j 

fjOlj j y J 

r*r» ’j ^ cr* _ 

j && f Oj-J J f Jukf M 

J* j 1 — 

/) Uj* jS\ J J 

“ Arise and create a new world, 

Wrap thyself in flame«, be an Abraham ! 

To oomply with this ill-starred World . 

Is to fling away thy buokler on the fleld of battie, 
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The man of strong character who i* raaBter of himBelf 
"Will find fortone complaisant. 

If the world does not comply with hia humaur, 

He will try -the hazard of war with Heaven ; 

He will dig up the foundations of the universe 
And caBt ita atomB into a new mould. 

He will subvert the course of time 
And wreck the azure firmament 
By his own strength he will produce 
A new world which will do his pleasure. 

If one cannotlire in the world as beseems a man, 

It is true life to give up one’s soul. ” 

Iqbal lays so much emphasis on the avoidance 
of asking that although a zealous Muslim to the 
core of his heart he exhorts the unbeliever to be 
worthy of unbelief. He makes the Sheikh address 
the Brahman in the following strain - 

j£jUj fjjij j* 

M ji 1 CJ 

Oouf L H^Lc O ( -fr (**^f pfN J jf 

CiUj\ I »ft SJ LrfO y *Ul j»B> jiS 

jjj ^*1-3 ji wiu 

I do not bid thee a band on thine idols, 

Artthou an unbeliever? Then be worthy of the badge of 

unbelief. 

O inheritor of anoient culture, 

Turn not thy back on the path thy fathers trod! 

If a people’s life ib derived from unity, 

Unbelief, too, is a source of unity; 

Thou that art not even a perfeot infldel, 

Art unfit to worship at the shrine of the spiriL 
We both are far aetray from the road of d^yptiotø, 

Thou art from Aser, and I from Abraham. ” 

A Marhata saint says:— 
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“ Qfytøk turns from streara and lake, 

Only rain his thirst can slake.” 

Similarly the Muslim should taste the wine of 
the date, and the Brahman the water of the Ganges. 

We are here reminded of the scene in the 
Sanskrit play where Sakuntåla tries to bring home 
to King Dushyanta the factum of their marriage, 
and says :—“ When we were sitting one day in a 
jasmine bower, you tipped some water from a lotus 
blossom into the hollow of your hånd. Just then 
my little fawn came towards us; and before drink- 
ing yourself, you offered the water to her. But 
she would not take it from the hånd of a stranger. 
However, when I gave the water from my own hånd, 
she drank it, ajid you smiled my lord and said 
4 every creature naturally trusts his own kind.’ ” 

The following verses also bring out the same 
idea:— 

«tø***j er* J er* 

“ If without obligation to the flood tbece appeara out 

flowing atream 

wav© — that wave is bøtter t han the Biver Oxua.*' 

$3 ■* j ' •* <&* *-* 

U,u - &J* 

“ Happy ia the «»»» atream that throngh regard for the aelf 
Gæs dovn into the heart of the duat, bnt doet not loae itaelf 

into the 
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L-tL*i jj £ JjJ j Jj jT 

“ Regret, if thou chanceth to wiah for inheritance from thy 

father. 

The happiness of taking out the ruby from inside the stone is 

lmmeasurable." 

Negation of the Self Should be Avoided 
Iqbal tells us that the negation of the self is 
to be deprecated because it is a doctrine invented 
by the subject races to sap and weaken the character 
of the strong, and relates the story of the sheep 
and the tiger. The tigers preyed upon the sheep 
and the latter then preached to them the cult of 
self-negation, with the result that the tigers gave 
up flesh-eating, and took to grazing. They lost 
sharpness of claws and teeth, lost all spirit, or in 
other words “the sheen departed from their mirror." 
The exhortation of the sheep is a piece of,sophistry 
and Iqbal puts it thus :— 

JJL) LJLlc jf 

f Jb&. Jj^iu LI V umI 1 Lij Lj 

JiS l c jJ I * j i 

cfj J—“-J—? <4-^ JJ—’j L — 1 

jj g i* ^ j li f cJ 

J f £ [) 

rr » j j 4 » 
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L -^° Spfj* 

w|j^iji!^.i j j-, a. jf J> i Li - 
& J & J—i Li J j— jL j j.J 

JiJ u-J j uUJ ^ 1^^ 

JuLb A j—J y.'S J.MI J Li* 

é*r UU “ I é*7 <M iO ‘-* u ttP*' 
£*** b) , jU <=-' rj^r* cpi^y 

“ Whoso is violent and strong is miserable ; 

Life’s solidity depends on self-denial. 

The spint of tbe nghteous is fed by the foddei : 

The vegetanan i* pleasmg unto God. 

If you are sensible, you will be mote oi aand not a Sahara, 

So that you may enjoy the sunbeama. 

O thou tliat delighteat in tlie slaughter of slieep, 

Slay thyself, and thou wilt have honour ! 

Life is rendered unstable, 

By violence, oppression, revenge, and exerue>e ot power. 
Thougli trodden underfoot the grass grows up time after 

time 

And washea tlie sleep of death from its eye agam and again. 
Forget thyselt, if thou art wise! 

If thou do8t not forget th^ Belf, thou art mad. 

Close thine eyes, close thine ears, close thy lipB, 

That thy thought may reach the lofty sky! 

This pasturage of the world ib naught: 

O fool, do not tormeut thyself for a phantom.’ 1 

“ Personality is a State of tension, and can 
continue only if that State is maintained. If the 
State of tension is not maintained, relaxation will 
ensue.” These are the words contained in Iqbal’s 
letter to Dr. Nicholson. The doctrines of pseudo- 
mystics, the religions that preach 11 Nirvana ” and 
annihilation, and the systems that inculcate meekness 
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are all to be discarded: they all presage decline, 
and hold death rather than life as the idéal. The 
souls die, and bodies become tombs—Iqbal says :— 

J J &J Le ya 

j! JJL 

jhL«j 

“ Bodily strength diminiehed while spiritual fear increased; 
Spiritual fear robbed them of courage. 

Lack of courage produced a hundred diBeases, 

Poverty, pusillanimity, low-mindednesn.” 

It is for this reason that Iqbal criticises Plato 
“ the sheep in man's clothing" who dissolved life 
into an idea, an apparition, a mirage. All of the 
philosophical systems mentioned above construct a 
life that is in faet degradation, but is wrongly con- 
sidered as “ moral miture .” The Westerners hold 
the torch of civilization, and show a certain path 
to the weaker nations. It holds their gaze, and 
keeps them in perpetual degradation. Iqbal comes 
as a warning to the aggressive nations and as a 
Messiah for the weaker ones. But instead of degrad- 
ing tigers into lambs, he turns lambs into lions. 
But Iqbal’s lions are not offensive. Just ais Othello 
does not lose out sympathy despite mutdefdttø 
ifrtén tions —and just a9 Shyloek doeé not fotfeit otit 
adnViration despite his cailous nature, similafrly IqftidQ’tf 
ideal is a loveable lion that appeals to the heatt. 

On the other hånd &ere are Systems that yearh 
fot a plstee Whéte :-=■> 



225 


*' No wind of good or ill 
Shall enter (there) 

But peace supremely still, 

Supremely fair.” 

Iqbal Loves Pain and Dangers 

There are again modern ideas that try to 
minimise labour and pain. The stoics, the material¬ 
ists, and the Epicurians all shun suffering, pain, 
danger, and storm. But Iqbal regards these ideas 
as leading towards relaxation. He, on the other 
hånd, loves pain, suffering, dangers, obstacles, and 
enemies that “ whet the sword of resolution.” He 
dislikes Paradise bccause no suffering, no pang, and 
no labour is to bc found there. He does not even 
like to take the road to “ Ka'aba” as the way is 
free from dangers on account of its being the 
sancttlary of peace. He regards the enemy as the 
rain-cloud that gives hfe to crops, and opines that 
enemies multiply the pleasures of strife, and make 
a man conscious of his own strength. Iqbal loves 
dangers and pain. He says:— 

“ But I do not row my boat 

Through a nver the waves of whioh do not contain a 

crocodile." 

Addressing the flower he says:— 

o** ^ 3-“ u* jj-d ^ 

^ i-J* 

“ If thou hast an aspiration tørjsiory in the garden of existeno«,. 

Oultivate the habit o/ lrving anMUgst thoms.” 
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At another place he says :— 

as, j5* 

å) cc m- y j®- jy> 

“ Let me procure from aomewhere those straws for my neat, 

For burning which the lightnmgs are restlessly longing.” 

Dangers, he says, are the test of power, and 
turn potentialities into realities. He reaches the 
extreme when he says:— 

J fif 

c^iif jhL ^ »fj fS ft** 

“ According to the creed of the living, life lies in invitmg 

dangers, 

I did not und ertak e a journe> to Ka’aba, the sanctuary of 
peace, because its path ih not beset witli dangers.” 

The East seeks rest, calm, and tranquility, but 
Iqbal wants restless activity, and thinks that an 
unrealised ideal is the essence of life, an unsuccessful 
attempt is worth a thousand successes, and in the 
atmosphere of love journey is better than destina¬ 
tion. He regards destination as an obstacle, and 
circuitous way better than destination. He like the 
wave seems to say:— 

1ru J/— nj**/' c*** 

“ If I ro li, I am 
If 1 roli not, 1 am naught.” 

All those teachings that shun labour, danger, 
pain, and restlessness throw us into degradation-; but 
many of us foolishly beltøve that they constitute 
true culture. Ghalib also says:— 
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LS*J*Sridt*** ^ 
r* £*Åj ^ 

*' The glory and splendour of one’a home dependa upon noiae 

and din, 

If tlie din is not one of rejoicing it ought to be one of 

lamentation.” 

The Outer Self Should Be Strong, and the 
Inner Soft 

The Western heart is hard like stone, whilst 
the Eastern heart is too liquid. The one never 
melts, the other never solidifies. But Iqbal requires 
that we should become the bud of love, and tremble 
at the very touch of breeze, but at the same time 
we should be hard like stone in the struggle of 
life. He says :— 

c_J Uc jt J f £ 

e-j^ jfy f* 3 ** 0 ^ 

jjj Jj c )2J J 

e-jLtBijS jUJ J j 

“ Develop a body from thy handful of dust— 

A body stronger than the impregnable fort; 

And place tby restløss heart in it, 

Like the rivulet in the midst of mountalnB. ,, 

Some Weaknesses that Should be Avoided 

Iqbal further says that man should be a lamb 
before God, and a lion in the field of life. According 
to Iqbal spite is the sole weapon of mean spirits. 
“End justifies the means” is a maxim that is to 
be deprecated. In the same way mercy out of season 
amounts to coolness of life’s biood, and to a break 
in the rhythm of life. Says Iqbal:— 
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ur? j <-^ jJHj 

^Uulju^.J Oj— 3 ^-)K J—ij 

^Lu )hf. x.mj f jj? J ^ j 1 .5 ^ J 1 ^ J 

ol *^ L**? 

C?l.JL.^ Q»XJ J J &jljuu 

*i **^ iii f s jj Lc LlJjM ^JU jJ ^ 

4, Viiuit b jj !jAi Ci\c Lo f j ^j|jj ^ 

“ Mean spirits have no weapon hut spite, 

This is tlieir one rule of life. 

But life is power made manifest, 

And its mainspriny; is tlie desire for victory. 

Mercy out of season ih a coldness of life’s hlood, 

A break in tlie rhythm of life's music. 

Whoever is sunk in the dpptlia ol iRnominv 
Calle lus woaknesB contentment.” 

Iqbal again details certain weaknesses that to 
the naked eye appear virtues. He says:— 

L-Aåwf jJU l j j J j LmJjAj ! 

^?ji jf L-O*" 

pkLuJac l-^Lo c_\ Ijlffiyb 
{&* d* 1 * 

jj®* L r*J - r i 
ur^-^j J*j jJ> li Jl~ 

J å in. Uflj Jjb I jj I J££y 
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jJj fjjf *« 

j LwXj! ! jj iXJl^ £=r « nK 

Cii^f Jj d l^u »K 

J r^ &* J j */tr5- 

CJj..JS U-^L-S CZAaju Jj Jj 

“ Weakness in tlie plunderer of lifo, 

Its womb is teeming wuth fenrs and lies; 

Its soul is empty of virtnoh, 

Its milk is a fattemng for vioes. 

O man of sound judgmenf, beware' 

This spoiler is lurking m ambush. 

Be not his dupe, lf thou art wise, 

Chameleon-like, lie clmnges colour overy moment. 

Even by keen observere his form is not discemed, 

Veils aro thrown over lus face ; 

Now he is muffled m pity and gentleness, 

Now he wears tlie cloak of liumility. 

Sometimes he is disguised as a victim of oppression, 

Sometimes as one whose sins ure to bc exensed. 

He uppears m the Hhape of Helf-indulgence, 

And robs the strong man’s benrt of courage.' 

Iqbal Sets a Standard of Literature 
The development of the self depends to a very 
large extent on the kind øf literature and the mass 
of ideas that gain currency in society. “Give me 
the making of a country’s ballads, and I care not 
who has the reins of it" is a well-known saying. 
An English General is said to have remarked that 
the battie of Waterloo was won on the plains of 
Eton. Iqbal differentiates between what is spurious 
and what is genuine literature. Like Plato he lays 
down the test for good and bad literature. But 
while Plato allows all that literature which makes 
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us drowse, there is no place for such literature in 
Iqbal’s scheme. According to Iqbal if it is Bteeped 
in opium the product is weak, but if it is vitalising, 
the product is strong. He exhorts us to purge 
literature of all spurious matter. Iqbal gives us a 
standard for achieving this object. He says:— 

jj? jilaj Soj O f I 

“ Oh, if thou hast tho rom of poesy in thy purse, 

Rub it on the touchstone of life.” 

Iqbal deprecates the kind of literature, that re¬ 
presents life as mirage and resolves it into an illusion. 
He would run down such spurious literature as was 
produced by Machaeville. 

The Development of the Self— 

The First Stage 

Iqbal further tells us that the self should be • 
educated and trained in order to become perfect. 
It has to go through three stages. The self cannot 
be left unbridled. It must first cultivate the habit 
of obedience. Like the camel the self should toil, 
and carry the burden of‘ du ty perseveringly and 
with patience, says he:— 

! jU£ (■*v-s 1 acC£* cLMjJ 
j+a. jl 

“ Endeavour to obey O heedleas one: 

Liberty is the fruit of compulsion.” 

Iqbal in this connection emphasises the faet 
that obedience to law is a source of strength to 
the self. One should become the prisoner of law. 
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Jul£ ^ j jlf 

J.1.S s.M—i ljj_i j^j 

f ^ Jf*"- cJJ»" /**■ i j er- 6 

p®* jf 

L^aif *^.JJ j-fr* 

CUwl »JJJj/jf U*jJ jf jU5b 

J-* J ? jj J Sjja* 

c5r S j tfj^eJ 15 ^ 
lsd j ULw c^J ! 

I*j ^ j j j ! j ! ^ I j U 

r** ^ ^ 4 ^j 

jJjIai 1 i^ÅSUu ^wLui S jJmw 

5 T° 


“ The wind when enthialled bj tho rose becomes fragrance; 
Confinement makes tlie navel of the mnsk-deer all perfume. 
The stai moves towaids jts goal 
With head bowed in surrender to law 
Tlie grans apungs up in obedienco to the Irw of growth, 

When lt abandons that, lt is trodden underfoot. 

Drops of water become a sor by the law of union, 

And grams of sand become a Sahara. 

Smoe law makeB everytlnng strong within, 

Why dost thou neglect this source of strength ? 

O thou that art emancipated from the old custom! 

Adorn thy feet once more with the same fine silver nhaan. 

Do not complam of the hardness of law, 

Do not transgress the statutes of MOHAMtfAD.” 

Iqbal expresses the same idea of disciplinary 
compulsion in his Javidnama, and puts its into the 
mouth of Hellaj thus:— 
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USaui! i_»a. Le Jye j,; j j 

! ui^f Oji JUf j| ^ 

j4^j ^ r*®$ c_^f* 

!j 4® f j+^ 

^ j r a -r* ^ ^ ^ 

! Ali jj l-» j) 2 I-** 

‘ Man of true mettlo Jirh oompulsion as his creod 
Vitality at its» renith gn es buth to euch t ompulsion 
The strong be<omts moie farm tlnotigh lt 
But the weak il compelled embraces tlie gravo 
hhulid undn tompulaion turns do\\n i whole woild, 

But wc undei the sume comlitioiis au simply undono” 

The Second Stage 

The sccond stage that the self must pass through 
in order to become disciplined and strong is self- 
control. Iqbal says*— 

“ Hetliat does not coimuand 'iimself 
Becomes u leceivei of commands from othors ” 

Then Iqbal details the various kinds of fears and 
attachments, that stand as obstacles in the way of 
self-control, e.g fear of the world, fear of life, fear 
of after-life, and fear of misfortunes: love for power 
and wealth, for country, for relatives and for wife. 
Belief in one God in the true sense dispels all fears, 
and frees a man from the bonds of relationship. 
Iqbal says:— 

“ He withdrawø hjø gaze from all exoept Q& 

And laye the kmfe to the throat of hie 



Iti faCt, true man Controls himself so mach that on 
every point, and at every moment he is engaged in 
war with hi9 own elements. Iqbal makes the Indian 
Sage say:— 

1 juiåt j jLjj 

*’ The Faithful pulsutcs with lifo but goea on wagiag war on 

the self, 

Hé attacks his own bolt m the same way ae the leopard 
pouncøs upon the deer.” 

Such a man- 

LU*S*u| jXmJ ^ yS)Jb JjLb 

*‘ Though single, he is like a host in 011^ >t 
Lile is clieapor in Ihr eyos tlian wind ” 

Dr. Iqbal thinks that belief in God and His com- 
mands confers sclf-control, and goes on to describe 
how the prayer of the Faithful is a kind of little 
pilgrimage that like a dagger kills sin and wrong 
in Muslim hånds; how fasting represents an assault 
on thirst and hunger, the two citadels of sensuality ; 
how the pilgrimage to the Holy Land teaches separa¬ 
tion from one’s home, and destroys the ultra attach- 
ment to the native land; how alms-giving causes 
love of riches to pass away, and makes ecjtiality 
familiar; and how it increases wealth but diminishes 
fondnesa for Health. Thus according to Iqbal the 
main practical principles of Islam are all meant to 
cAltivate and develop self-coritrol, tfhich is thas 
obviously a source of great strength, and makes the 
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Muslim easily ride and control “ the camel of 
his body ” 

Thf Third and the Final Stage 
When these two preliminary stages are over the 
man becomes the superman, fit to act as the vice- 
gerent of God upon Earth, and to cxcercise “ his 
sioay over the elements We have separately dealt 
with the subject in our chapter “ The Conquest of 
Nature and the Original Sin of Man,” and need not 
repeat what has been said therein. Such supermen 
wake and sleep for God alone; bring messages 
and warnings, influence all around them, purge 
sanetuaries of idols, lead Israelites from Egypt, 
give a new life to dead spirits, and lead the world 
on towards betterment and glory. Dr. Iqbal explains 
himself by referring to the two names of Ali, viz., “Bu 
Turdb ” and “ The Iland uf GodBu Turab he 
was called because he had subdued “ the body’s 

clay,” the self. He was called the Iland of God 
because he did every thing for the sake of God. In 
the same way supermen have complete control over 
themslves, and having created the qualities of God- 
hood, God in a way works through them, and they 
are thus aptly called the Hånds of God. Iqbal 
reaches the aeme of Khudi when he says:— 
jl ly 

f j 1 J JXflj 

Jiij \y 

r*-** J jvf 

“ J modelled my beloved according to my own features, 

I eonceived God in the light of my own face ; 
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I cannot go ont of my »elf, 

In whatever condition I am 1 worahip my own aelf.” 

Such supermen are very truthful; they avoid 
misconceived gentleness, and misplaced mercy. They 
never allow such weaknesses as contentment, spite, 
love for ease and comfort, the so-called moral culture, 
so vehemently preached by the sheep to the lion, 
to enter into their scheme of things. They gain 
knowledge of life’s mysteries, ignore all except God, 
and are thus in a sense very stern and strict. 
According to Iqbal the purpose of man’s creation 
was to make him true Vicegereut of God upon Earth 
in the long run—when he conquers nature, and holds 
sway over all its forces. 

Another fine examplc of the highest point of 
Khudi is furnished by the following verses of Iqbal, 
wherein he identifies man with Divinity. He says in 
a mood of ecstasy :— 

! t rn . « ^ U 

? U r* 4 sy* V 

^ J f JJu j 8J j-* c_LiS 

JjA jUHjI j J yi J jSm5) J /J Lo /S 

“ How Burpmmg lt is tlmt somc ono else should pervade our 

boaom! 

Who can with cerfcainty know whether we are enjoying Thy 
aight or are fucing our own aelf ? 

Remove the curtain from the deatiny ordained for the man 

of dust, 

Aa we are waiting for our own aelf even in Thy path. M 

Iqbal has so much regard for his superman 
that he makes God long for his advent. He says 



lAJj^- (**■*$ fcW ^y /-** r* 

j U> ^ Uj* r l fé^ ^ ^ 

Le J Ua. ^ J&o J ? J J 

c^ySia; ,j JisKi ^ ^fj r+£jf 
L* jjfy jJ J-Jj A W J®*" ^ 

jj*jjj*j dM Ji| -5 
( JU'1—s. j 1J—JJ .—t> jl il. ' -' " '- .' (V.Kiffi 

0*«jJ J utlj t-li l^j /j 1j >jUw 
j^Jja Uil U j «j j »jj-J d V* 

3 £ U j >>»*4 

c^l ^TU ^Ij lJL*. j J 

? ui^*uj! /J Li sji |*$ pS c— j & ^1 

' God loat ub in the fivst matuuue und is no* Boarching for uh, 
He is like ub the captive of love and deaire. 

He sometimes writes His message on the petals of the tuhp, 
And sometimes porvades the hosoin of the hirds with noisy 


din. 

He rested m the naroissus to have a glimpse of our beauty, 

So strong is our magic that His look at us has become 

eloquent. 

The sigh that He heaves at dawn in the agony of aeparation 

from tu 

Diffuses itself in all directions. 

He raised a tempoet to see the man of elay, 

The observation of the colour and the fragrance ie only a 

pretext for the love of aight. 
Hidden is He in every atom, and yet a stranger ! 

Shining like the Moon, and yet in the shade of honaea and 

atreeta! 

The pearl of life ia wantin^ in our olay houae, 

Does He or do we conatitute that loat pearl ? " 



CHARTER X 

IQBAL ON SOCIETY 

{S ^ Xui jt-“ f^JU 

Ij £. *30 £« J UftS c$ym 

“ I and the muaic ure poles asnnder, und the instrument of 

pootry is a mere pretext, 

I ara in reality drivm« the reinlesR rarael to a line ” 

We now come to that part of the poet f 6 
thought which deals with society. The attention 
paid to the individual self by Iqbal might lead one 
to think that he turns men into ferocious and selfish 
lions. Some of the people have actually expressed 
the opinion that Iqbal has drawn the sword of 
the self out of the human scabbard in such a 
Kaisar-like manner, that lt is impossible to sheathe 
it again. The second part of the Masnavi “ The 
Mysteries of Selflessness,” however, makes it clear 
that it is not so, it tells us where to draw the 
line, and when to sacrifice the individual self for 
the sake of society. “Asrar" and “ Ramuz" are 
the two inseparable parts of the poet’s thought; 
which when taken together present tHe subject in 
a complete form, 

Iqbal says:— 

jto Jlf? jf 

“ First look at my oollection of strawa to baild the nest, 

Then mark ^daaire to have those straws set on fire." 
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To the superficial, there might appear to be 
an inconsistency in Iqbal’s thought, but a careful 
study of both the parts would show that Iqbal wants 
the preservation of the self as well as its maintenance 
to a certain limit, where if need arises, the self 
ought to be sacrificed in the best interests of 
society as a whole. After these preliminary remarks 
we now proceed to discuss the argument contained 
in the second part of the Masnavi. 

Society is a Necessity 

Man is å social animal, and is a living tomb 
without society. The individual interests clash, and 
thus arises the necessity of obedience to some laws 
and the need of self-control, the two essentials of 
an individual’s training. Seen in this light society 
is the very essence of an individual’s development, 
which is only possible if there is a society. There 
can be no place for Robinson Crusoes in the social 
scheme. Iqbal says:— 

JaJj jj Jjj 

c v s o il j f J 

“ Attacliment to society is a blessing for the individual, 

His worth attains its zemth through society.” 

He warns us against living alone, and thus 
turning ourselves into Devil’s workshops, says he:— 

ij0 . 

Keep the Prophet’s saying as charm for life, 

That the De vil lives far away from soaiety.’' 
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Influence of Society 

Social traditions are always leaving their mark 
to guide the coming generations, and the individuals 
are thus automatically guided towards the goal. If 
any individual gives up the path of his society, the 
result is disastrous. Iqbal says :— 

o-*! J«i Li jwo UL« L^ju j ji 
LiVwif L« lj jj 

,l The solitary individual im neghgont of purposu , 

Hia power ,s tend towards disruption.” 

The interaction of the individual and the society 
is thus expressed by the poet:— 

^ b j f ji I j I liuLo 

“ The individual acquires position and prestige through society, 
And society gets arran^od thi ougli individuals.” 

Iqbal marks the necessity of incentive, competition, 
and moral checks, and says:-- 

LH*oaj| LH-sLo j | jfj j jujj j J 

c^wuul j f ^! j ^ 45 1 u t JA , ! 

“ Love ol growtli in the self is due to society, 

And society cnlls lt to account for its doings.” 

The individual grows on imbibing the thoughts 
and feelings of society, and at last himself becomes 
the society in miniature. The poet says :— 

CSaJLb J ji O' ^JLSU 

“ The warmth of association makes him mature, 

An d in a way the individual becomes a society himself/' 

How beautifully has the poet expressed the 
result of a man severing his connections with his 
society, his elemept; he says:— 
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biÆUj lAA JV c-J+“ 

jU ji 

JjjÅ.^ CLsbe 

Jj..mO J^_sj J ftøA) La) r JUb4u 

“ When a word ih taken out of lts verne, 
it causes thu senne to be loBt. 

The green leaf that fails from tlie branch 
Loaes all hopes ol enjoying the spring. 

He, who doos not drink from the fountain of society, 

Will flnd that the Ure ot his melodiøs dies out in him.” 

The work of society is to provide brakes for 
the random maiches of the individual. The cycle 
of the self goes on in the worid, but at every turn 
and Crossing the social brakes keep it within Control, 
and save it from clashes with other individuals. 
These seeming limitations, in faet, contribute to his 
freedom. In society self-control is mutually beneficial, 
adding to the liberties of all. It creates mutual 
sympathy and love ; says the poet:— 

JJub b^ Jl^b 

JjS c* L ftla . I 

“ It reatraina the self, 

It binda it hånd and foot with a view to set it free. 

Compulsion cuts at its freedom, 

And makee it potBesa love. n 

The Proper Time for the Sacrifice of thé Self 

Dr. Iqbal seems to think that a fnari éhould 
try his best fo maintain, de vel op,* extehd, and 
preserve the self by obedlencé, self-tf&ttal and love, 
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and that he should avoid all those things that are 
inconsistent with the maintenance of the self, e.g ., fear, 
despair, asking etc. But the individual must draw 
the line somewhere, and that line is indicated by 
the good and maintenance of the society, to which 
he belongs. The Doctor has illustrated his point 
by referring to the well-known tragedy of Karbala. 
Imam Hussain refused to submit to Yazid, and 
thus maintained his individuality; and when the 
interests of Islam dcmaded a sacrifice, he laid down 
his life to eradicate the evil that had crept into 
Islamic Fraternity. It is for this reason that Iqbal 
regards the Imam as the foundation of Faith. He 
says:— 

L* 8 Ju. J J y ■ r I 51 .c Lu 

“ Ho writhed ni biood and dust ior the sake of God, 

And for this løasou Iip is tlie very fonudation of ‘ There ia no 

(rod but AUah V 

The Essentials of Ideal Society 
Unity of Puhfosk 

A true society must have certain attributes, e.g., 

^ tj tf 

UJ- j j 

c=-SJ jl/A** J j 

erk )I 3 Vf* J L * e r® 

jl 

“ Society should have one thought, 
lis consoinoe should poBsess one purpose, 
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itø heart should have one feeling, 

It should have one standard for good and evil. 

Society is based on the umty of hearts, 

This Sinai is lit up with one light.” 

The Ideas of Country and Race Should be 
Discarded 

Iqbal deprecates the idea of dividing mankind 
into various nations, deprecates pride of race, and 
denounces the founding of society on love of country. 
He says:— 

jjUff Jo! doj Jij I ^ jj 

jj Le p (jj f ^ J-M | +S da A t j I 

Ca»| jLi juX-i L umOjJ 

^ f* J ^j J CULe J-flf 

^ j S 3 ? J 

*' The soul has left the body luawng bolund corpsc-., 

Humamty has yielded pi ate to nations. 

’Tis a folly to take pridt* in race, 

Race pervades the bodj which is mortal. 

Why to search for the easence of commnmty in the land of 

birth V 

Why to worship the elements of air, water and earth? " 

The Foundation of Islamic Society is the 
Unity of God 

Islamic society on the other hånd is founded 
on the unity of God. Iqbal says > 

Ote! jX,» J ^ Lea 1 Jj L* dJLc 
d *aif Le JjjJjf ^Lef^l 
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/UUtJ H-JUf Jj 3 

fi\ j;)? s jt f ^ri 

“ Our community has a different foundation, 

Tins foundation is hidden in our heart. 

We are visible, but love the Invisible, 

And for this reason are free from all lirmtationa.” 

The Muslim society embraces all countries and 
races, and is thus universal and cosmopolitan in 
character. The Prophet by his action rejected the 
land of birth and race as being the foundations of 
society—says Iqbal:— 

jci OjSSJfc Le jloj j f S jJU 

“ Ho solved the problem of society 
Our Lord left his land of birth.'’ 

These features of Islamic Polity have been 
most prominently brought out by the poet through the 
mouth of Bu Lahab’s soul— a soul that was his- 
torically the most inveterate enemy of the Prophet 
and Islam. 

The soul complains of the Prophet's deeds and 
says inter alia :— 

t 'jtÅ jf j (■*u-o Uu Jj 

Jj y& L^ 

J V_|^1 ** Li J I lA»*P 

^y B j I jZ.X*C J j ! 

j 5H—? crSi jf j J 

“ He attached himself to the Invisible 'and broke from the 

visible, 

His magic broke the image of the latter. 
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Religion proached by him cut at the root of country and race, 
He derned the superiority of the Quraith nnd the Arab. 

The Patnoians nnd the Plebians were equal in hia eyes, 

He aat at one table ■with his slave.” 

Islamic Society is Universal and Ever-Living 

While all other societies are limited by time and 
place, the Islamic society is universal and ever- 
living. In faet, Iqbal is so sanguine about the per- 
manency of this society that even the clouds of 
misfortune evaporate, according to him, when they 
reach the Islamic garden. He refers to the Turk 
and says:— 

jjjT Joy Lo £Ly 

“ The flames of revolution and change 
On reuehing our garden turn into the bouuty of the spring.” 

Why Iqbal Regards Islamic Society as 
the Ideal One 

Iqbal has throughout his Masnavi given us many 
tests by which a true community is to be judged. 
He sets a standard to which the society must con- 
form. Iqbal’s standard of society explains as to 
why he regards Islamic brotherhood as the ideal 
society for mankind. It is not merely as a religious 
enthusiast that Iqbal lavishes praises on the Islamic 
Society, but it is due more to the principles that 
he cherishes in this respect that he allots the first 
place to it. 

It Ennobles and Exalts the Individual 

Modern nationalism regards nation as a machine, 
and its individual members as mere levers and 
pulleys. The conerete ivdividual has been driven 
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out bf the schfeme, and has been replaced by an 
abstract idea of nationality based on artificialities. 
Nation has become an automatic machine that goes 
on working without the least regard for individuals 
qua individuals with the result that it is devoid 
of many human qualities of mercy, justice, truth, 
and regard for word. The modern nations have 
thus no moral scruples at all. They are exploit- 
ing the resources of the weaker nations for their 
own benefit, and their own promises are so many 
scraps of paper. 

On the other hånd Islamic Brotherhood pulsates 
with human feelings. Jaban, the Persian Comman- 
der, was the bitterest foe of the Muslims* who had 
proclaimed that he should be killed if caught. 
During the battie he was captured by a Mqslim 
soldier. Jaban pretended to be some one else, and 
succeeded in getting a promise from his captor that 
he would not be molested. When the Muslims 
came to know of his identity they demanded his 
execution. But Bu Obaidah, the Muslim Comman- 
der, did not agree to this demand for the reasons 
thus put in his mouth by our poet:— 

^ Jlb 

C^l oJL* jtb 
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i S J j ^U! Ij «I ^nj — — 

! 1 j-fr* />*•«_> jl 

plj-*’ yjl-iUJ—« £*i‘ f Jj-J 

“ The cry of Haider ih the voice of Bu Zar, 

Though it romen out of the m out li of Bilal and Qanbar. 

Every one of us ia a truatee of the brotherhood, 

Peace and war of one is peace and war of the Fraternity; 
When brotherhood iø the foundation of individuai hfe, 

The individuftl'ø word becomeB a national promiBe. 

Though Jaban has been our enemy, 

A Muslim has gimranteed safety to him. 

His biood, therefore, 0 choicest of the peoples! 

Js unlawful for the Muslim sword to øhed.” 

This one incident shows how ennobling, how exalting 
is the effect of Islamic Society on the individuai. 
The incident is an illustration of how Islam effects 
the r$al elevation of individuai so as to bring him on a 
par with the Fraternity itself. 

Its Laws Allow No Distinctions 

Iqbal emphasises the necessity of one law for 
the community. In modern societies we find diflfer- 
ent laws for diflerent people. The king has little or 
no legal restrictions put upon him. He can do no 
wrong. But in Islam from the king down to the 
beggar every one has the same rights and the same 
liabilities. If King Murad cuts the hånd of the 
architect because the construction of a mosque by 
the architect did not come up to the liking of the 
King, the Quranic law through the Qazi comes 
forward to redress the wrong. Iqbal puts the might 
of Islamic Law into the mouth of the Qazi thus:— 



Ol^ Jm? LaaJ | c-i ^åli OaS 
^ * « » > V J II j ! Ji*S |(lu JXC 

jUx« jl y ^ dr i. 

“ The judge said that biood for biood ih the Iaw ol hfe, 

Life garns stability by this Inw. 

A Muslim slave is not infenor to a free man, 

The Royal biood is not more gory th.in that of the mason.” 

The decree was pronounced. The King took out 
his hånd for being cut by way of punishment, when 
the mason on his own accord forgave him for the sake 
of God and the Prophet, This is equality par excel¬ 
lence—a real boon, that has been conferred by Islam 
on the world. It is unparrallelcd and grand. 

Islam Aims at the Equalisation of Wealth 

AND IS ON THE SlDE OF LABOUR 

Unlike modern polities Islam is against the 
hoarding of wealth, and is opposed to capitalism and 
its representatives, the Shylocks. The way in which 
according to the Quranic Laws inheritance is divided, 
the institution of Zakat (compulsory payment of the 
poor tax out of savings) and injunctions against 
charging interest all point towards it. Iqbal makes 
Jamal-ud-Din Afghani give a message for the 
Russians. The message points out:— 

b ? Jr* 

I iSj) jjU. t_ y&m J 

IjJUÅJ ^ 6 . j.+J I jJ LLS 



248 

! JU ? «**lj c* r-Zrj-tJ Wj jl 

! jmO. J 1 ]-* O jJ J—i I J-i 

uSiy,j jl 

UuL a. j i. lijjjJ 

jl L) ål) 

C.Vwwfj^i j s Jjj 1 ^Luo' ^jjf 

“ What is Quran ?—a raøRsage of deatli for tlie capitalist, 

It befriende tlie luboiirer of no nieans. 

Seek not any good from tlie boarder of wealth, 

• You cannot «tto in to virtue unitas you apend out of f/iaf, 
ivhich you hold deareaV 

The institution of inlereat creates notbing bat tronble, 

No body knows how sweet is tbe advunce of a debt of lionour ! 
Jntereat blackens tlie soul, and renders it daik as brick and 

stono. 

It turn6 man into a carnivoruim ammal without teetb and 

claws. 

'Tis lawful to get sustenance from tbe Eartli, 

Tbough tbe Eartli forniB part of man’s capital, yet its owner- 

ship vests in God. ” 

The Need of Lavv for Society 

So great is the need of law for society that it can- 
not do without it for a single moment. Iqbal 
says:— 

dAåsJuw j*fl> jf y] Uiti. JjL 

jé? 5 j 

/Ju-gJLT iXJ& fjitnj 
«fc“ ^ 4 h*-£ t X* J j f r *ju 
UjC 4 mX— e j f Ui*Sj JJA. 
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‘“‘■»V Jj/iAbb (,* dr ^. 

“ When society gives up the law 
Iike dust its particles separate from one another. 

The petals when tied in order form the flower, 

And fiowers when bound together form the boquot 
Melody is produced by the control of voice, 

When the control goes, it becomes a noise. 

Breath is a mere wave of air in our windpipe, 

But when it becomes aiuenable to flute it tur ne into a song.'' 

For Islamic Society Quran is the code of laws. 
Its principles apply equally to the king and the 
beggar, to the rich and the poor, to the free and the 
slave. The general principles propounded therein 
are meant for all times and places equally well. 

Ideal Society Should Have a Centre 

Another important requisite for a true society is 
that it should have a centre. The poet says :— 

y+ij j 

j J j f laa. 

,.Uii j Ij /tji 

j* |*V [jl/j* jjj 

ty Oréj—**■ 5 

»jJu <_$ 3 1 sJ I <-i‘ 

“ The oentre is to circle what life is to body, 

Its ciroumference is oontained in its centre, 

Society attains coheaion and ord er through the centre, 

It gets permanency through it 

Thou art alive becaose of the Holy Places, 

Thou art firm so long as thou hovereth round the Saram," 
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Very aptly does Iqbal illustrate his point by referring 
to the condition of the Jews, who have no centre. 
He says:— 

Ji-* j i 

Ctw. Jj tj jSj* pji J Jfj 

(C»JLd 1 **'/." o 7 /JilWJ 

“ O Muslim ! get lesson 
From tbe late of the J ews; 

AVhen that conununity gave up the centre, 

The tie that kept lt togetlier broke. ” 

It is for this reason that Iqbal regards Mecca as the 
centre of Islam, and this is why he conceives his 
ideal society revolving round this centre. 

Traditions Should be Pkeserved 

Iqbal in the end tells us that for communities 
on the wane it is better to follow the traditions 
of old than to adopt innovations. He says :— 

OL^ JJ jS J a u»i* 

O Ljj j jjS <-* J^Liu j I Li v s! * 

C^-u! C^JULoA. rSfj U T »fj 

C^JLe 

J ^ jl 4**^ d- cJ J)* J J 

J^gi L-i j -y j I 

JøUsaj I d —» j j j—i | j 

b ^ —? tj fj* 

j-m r-* : j 

io jkaa* d^J J —* * I 
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“ When the sfcability of li fe is shaken, 

The community beeomes firm by followinp traditions. 

Tread the path of thy anoestors ■ it leads to nnity, 

And results in perfect order. 

O tliou, deprived of leaf and fruit in autumn ! 

Do not sever connections with the tree in anticipation of the 

sprint. 

Innovation is deoline, 

It tums down the community. 

To follow the past is safer durint the period of docadence 
Than innovations of short-sighted learned men " 

The inner self of the community beeomes mature 
and firm by following the Divine Code. The Holy 
Prophet is the model for Muslims to follow—his 
sayings and doings are their guide. It is love that 
makes us follow the Prophet and when we act upon 
the Divine Code, it creates belief and confidence. 
A Muslim should try to follow the Prophet and 
acquire all his manners, as it embellishes the inner 
beauty of the community. 

Whilst other nations have nothing but love of 
ease and gain as their goal, the goal of Islamic 
Fraternity is the preaching of the Unity of God in 
the true sense of the word. 

The collective life develops and extends by the 
gradual conquest of nature, by subduing the elements, 
and by making the forces of nature subservient to us. 
Just as memory keeps the individual self alive, 
similarly traditions keep the community alive. Pre- 
serve the traditions, and the aeme of collective life 
is reached. As a consequence of the influence 
exercised by traditions a feeling of the self is Qre^te^ 
in the community, 
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Iqbal and Woman 

Hrs Revkrrnce for Her 

In his scheme of society Iqbal does not forget 
the better-half of man. He has all praise for 
woman. She is the cause of the nations’ preservation ; 
and she must be respected. I cannot do better 
than quote some verses here to show the deep 
reverencc that the poet has for woman. He says :— 

jy jU i*Lj jl ,+Aj 

j 1 — 5 * L —y 

y uV’ *J) 3 ji JP- 

y urr- *“■ j f y 

CjLu K jj jjG ,Xi T 

J Jy jA j! ji i 

^o-2* c_jbL**i j> ]jjS 

j jf 

I yi CJ*i 

cxu*1 c^fnJ O^u b fj ,X.3 fj 

Ci**u! j4»Å^ U^Ju& jf ILUA&& 

ci^uuf b r!^ ! 

d Ki ^ j ia*tf 

^Ua. >x*f Ol^af e^-3^ j-# 

O* 3 til*-! iJA-jt (*^£-3 jt 
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Olfta. jUij pjt jf 

jSy *il I ftflf U^Ojal j| 

J S»^ J Ul«> f jf 

jry 

“ The flute of man produces rnusic by the touch of womanhood, 
Her submission makes him doubly strong. 

Woman is the dress that covers the nakod man, 

Charming beauty is tho garb for love. 

Love of God is nurtured in her lap, 

This melody is due to her striking the strings. 

Hq, in whom the universe takes pnde, 

UBed to talk of woman very reverently. 

A Muslim, who regards her a slave, 

Has not benefitted by the spirit of the Quran. 

If thou seeet a-right motherhood is a blessing, 

As it is related in a way to prophethood. 

The feelingB of nffection entertained by her are aimilar to 

those of the Prophet, 

She buiids the character of nations. 

The ‘end of all universe ,’ the Prophet said, 

’ParadiBe lieB beneath the motliers ’ feet ’, 

Eiistenoe of society depends upon the regard paid to the 

wombs, 

Life else is immature and wortliless. 

Mothers add to the velocity of life, 

It is due to them that the secrets of life unfold. 

Through the fair sex we acquire zeal and activity, 

Women produce waves, bubbles, and windmg sheets of water 

in onr stream.” 

The Modern Woman of Extreme Views 

To Iqbal the woman in the West is fast losing 
the qualities and oharms that are so properly meant 
to be the monopoly of the ‘fair sex. The feminine 
in her is being dislodged by the masculine. Although 
woman has a distinet part to play in the drama of 
haman life, the so-called advancement in idoas ha« 
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in the West resulted in taking away the halo of glory, 
sanctity, piety, and importance from her; and from 
being a custodian of love she has come to be the 
brigand. The svfferigist movement , the feminine 
wish to take part in games so far reserved for men, 
the relaxation of rules that bound her to an oath of 
fidelity, the gaudy dresses, the creams, and the powders, 
fashion, and the vogue have all tolled the death- 
knell of home-life, so very essential for the preserva- 
tion and ordered progress of Society. The Western 
woman has begun to feel disgusted with her function 
of maternity, and to regard the husband as merely a 
vogue to be adopted or discarded at her sweet will. 
While the interests of society demand that the institu¬ 
tion of home should be as secure as anything, develop- 
ments in the West have shaken its very foundation. 
This laxity of inter-sexual relations has futher brought 
about a State of affairs that compels the woman in 
the West to come out openly into the field of struggle 
for earning her living, and she has thus been 
mercilessly exposed to the rough and tumble of the 
world. She is so busy in her vocations, toilet, amuse- 
ments, and such other things that hardly any time 
is left to her for giving any appreciable training with 
the touch of her own person to her children if she 
happens to have any. Instead of being brought up 
under the care of the mother children are being 
brought up under the care of institutions. And it 
is chiefly here that the shoe pinches. The proper 
function of mothers is to bestow their own tinge upon 
children, so that the coming generations may become 
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imbued with the national traditions and spirit, the 
maintenance of which alone can save a nation from 
falling into disintegration. But intead of this per¬ 
sonal tinge of the living mother we have the unnatural 
and cold colour of the routine lent to them. This 
dulis the heart of the coming generations, and thus 
amounts to degradation. Instead of the sweet home, 
to use an Akbarism, the people have begun 44 to 
pass their lives in hotels, and to die in hospitals.” 
The freedom with which the opposite sexes mix 
with each other has assumed horrible proportions— 
and to use the expression coined by Mahatma Gandhi, 
44 the minus four” has resulted in horrible nudeness. 
The sexes mix freely without any let, hinderance or 
reservation, and indulge in memment, eating and 
dnnking in a truly Epicurean spirit. The sense of 
harmony and proportion is gone, and the mirror of 
the soul is becoming more and more blurred day by 
day. Woman who ought to have been an object of 
reverence has been reduced to the position of a spark 
that causes the gun-powder of human passions to 
explode. This gangrene is gradually eating up the 
flesh from the body of Europe, and is bound to sap 
its strength and vitality in the long run. 

Iqbal during his sojourn on the Mars meets the 
virgin, the false Prophetess, “who with a bright 
face has no scintillation of life in her, whose eye 
is not moist, whose word has no touch, who is a 
stranger to the ecstasy of desire, whose breasts are 
not developed, who is ignorant of love and its laws, 
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and who talks of the bodily secrets openly and 
without reserve.” The Sage of the Mars informs 
the poet that Fartmarz , the prototype of Satan 
on the Mars, stole her away from Europe, and 
brought her to the Mars. This Prophetess represents 
the modern woman of Europe with all her objection- 
able doings, ideas, and tendencies. The preaching 
by this false Prophetess is then reproduced as 
follows:— 
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jt ^ d r J-T 

dV Æ 

d*** <- J f j- JA L+. j y 

bT * 0 bJ*' b J* df 6 * *—? lm * &- 

J— i J j L rt.e f j »o r ^ f j j 

j—fjjfj-»ijjj—rijis_a f 

/j jj*f 

A.f l.Jj J 

Ci—J" Jyål Jjå. 

j (j J yi i flU 4^ f £__ f^MJ 

J ^ f Ojlii b ^ ^a. 

J Jj../ j..a- j—» jK^j jl—i* 

e)j ^r* cT^J J ^J J f cT^J 

vi^° ^ 

“ O wivob, inotliers. and aiaters ! 

How long will you tolerate to be tlie beloved onea of man ? 
Tho faet of boing loved amounts to victiimsatiou in this 

world, 

It means deprivation and thraldom. 

We comb the two locka of hair, 

And begin to think that man haa fallen a prey to our charms. 
Man hnnts with the weapon of such surrender, 

And hovers roand you to enslave you. 

His melting softness is sheer liypocrisy, 

His professions—panga^ love, and agony—are all bogus. 
Although this Kafir pkofOssea to tum you into his Ka’aba, 

He involvee you in and pain. 

His oompanionship te^bfr OH yoor life, 

While oontaot with him £» poison, aloofness from him is 

neotar.j 

He is a curling snake, avoid his curls, 

And do not allow his fanj||ij||(hop poison into your biood. 
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Maternity makes the mother« pale, 

I hail freedom from husbands. 

The time is come when the magic of art 

Has rendered the sight of the child in the womb poBsible. 

If the child doos not como up to our wishes 
Killing it forthwith should be our creed. 

Times will follow the preRønt age 
When new secrets will be divulged : 

The foetus shall be nouiished in a different w«y, 

And shall see the dawn without the assistance of the night of 

womb. 

The sccrct of life Hliall of its own accorri staDd divulged, 

And the instrument of life shall produce tunes without 
assistance from the tuning-fork. 
Anse. and hattie witli the lcuvs of nature, 

So that the struggle Hets the slavish girls free. 

Freedom from wedlock constitutes unity for women. 

Guard yourselves, and do not take pride 111 men.*’ 

It will be said that in the above lines the poet 
has cast aside the cannons of chivalry, and has 
ruthlessly taken the privileged sex to task. But the 
bitter truth was to be told without any reservation 
in strong terms, and the poet has not failed to 
do so. The poet has not criticised the Western 
womanhood, but only that extreme form of it, which is 
now gaining ground in Europe and America. 

The True Function of Woman 

Iqbal longs to see that women discharge their 
true function in society, and do not make any 
inroads on the domain of the male. To him mothers 
are the very soul and fotmdation of character— 
training, and therefore are fesponsible for the advance- 
ment or fail of society according as they discharge 
their duty properly or fail to do so. He says:— 
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L v&fr« j f J f i)««j 

<—j> j u )(—) l-A-å- j I 

yii uaLs a_( fj l»y 
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J f J J l—O ^ J Oj..J 

“ The tulip-beil of potentialities grows 
In the garden of matornal paiadine 
O poeeessor of vision • tlio wealth of a commumty 
Does not consist of monev, cash, gold, oi silver 
Its Capital is made up of he.ilthv souh, 

Hardy, smart, and mature. 

• Mothers are the custodi int. of the serret of Fratemity, 

Tliey are the very prop of the Quran and the coiniiiunity.” 

IQBAL AND THE NECESSITY OF THE VEIL 

The frequent social intercourse betweep the two 
sexes in the West is agamst the spirit of Islam, 
and is evidently fraught with grave dangers. Segra- 
gation of the two sexes, or at least proper restnctions 
on their social movements are necessary in the 
interest of society. For this reason women should 
“ seek privacy.” The Veil with Iqbal symbolises the 
institution of rarely associating with the oppqsite sex. 
It is not the cloth that represents the veil but the 
wholesome habit of not appearing in public without 
necessity. The Quran does not take exception to 
the fjree movement of wqm^n. It rather scru- 
pulously safeguards her interests, and authorises 
her to transact business, to hold and manage 
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property herself, and to do all such things without 
let or hinderance as are necessary for her to do 
as a wife and as a mother. The only restriction 
put is that she should not unfold “ the decorations 
It is the powder, the cream, the lip-stick, the antimony, 
the ornaments, the gaudy dresses, whose show 
should be scrupulously avoided. In the same way she 
should also take care that those parts of the body 
are scrupulously covered that excite passion. To 
Iqbal the proper function of woman is procreation 
and training of children. She is thus one of the 
creators—and according to Iqbal :— 

OjJLi. ji jJb iista. 

OjJÅjl J fj jf 

“ The eafety of every creator lies in pnvacy. 

Which privacy iH the stone set in its rmg.” 

I cannot here refrain from quoting the following 
verses from the Javidnama :— 

£ 3J .i j ! £ 3j .i j I 

JjÅ. J&j} J~jj» 
jS J 3 1 £j..3 jL3 

JOjJÅ. fjAi j J«>t 



261 


f jf 

y 8 Joj b y »JOjjy. y *jjj 

“ Love of prooreation ie a fire in the body, 

1te achievements are conducive to the advancement of 

society. 

All the time it rivets its eyee on its own product, 

And doee not allow its tablet to have any other impreuion. 
Prophet Mohammad adopted the pnvacy of Hira, 

And for long did not see anything elae bnt his own self: 

He thuB conoeived us, 

And gave birth to a nation in this confinement. ” 

Iqbal’s Ideal Woman 

For his ideal society Iqbal wants to have super- 
women, or to be mere correct the perfeet women. 
To him the ideal for women to achieve is Fatima, 
the daughter of the Prophet, the wife of Ali, and 
the mother of Imams Hasan and Hussain. He says - 
Jyif JrfLa. fj 

J}*i J-* 1 * fj 

! j Jjå. 0 

Jt^+iUy ^ f 3 

Uj 3 J*e .fjj3 ji S»>»> jl 

Ir c 'r J 3 d ,J / ^ 

)'-V i. j J 1 ål* ri/ 

jW fbyt 

“ Batal (Fatima) ie the harvest of the fleld of eubmiesion, 

She ie &e perfeot ideal for mdthers to loUow. 

Her heart melted bo muoh in sympathy for a needy person 
That she raieed money by selling her eheet to a Jew, 



262 

The Essences of Light and Fire do her behests. 

Her will is merged into the will of her husband. 

She, wlio was brought up in the manners of forebearanoe and 

Bubmission, 

With Quranic text on her Iips ground com. 

Her tears wore independent of the pillow, 

She droppod tbese pearls on the mantie of Prayer. ” 

He, therefore, particularly addresses the Muslim 
woman in the following strain :— 

L. j (yj f y y fy 
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“ Thy care builds our character, 

It shapeø our thoughts, utteranceø and deeds. 

O custodian of the Messings of Divine Law! 

Thy breath has the warmth of Divine Beligion. 

The present age is artful, and has brisk business, 

But its caravan robs the Faith of ite wealth. 

Its violin wrongly regards himself free, 

Its pyqy has tb e wrong potion tbat he has lfø 
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Thott formeth the water-bed for the plant of unity, 

Tboa art tho cuøtodian of the wealth of community. 

Thou poaeesseth strong and lofty bentunenta, 

Do not ahut thy sensible e>ou on Zohra, tlie ideal, 

That sorne Hussam miglit spring out of thy bough, 

And bring back the past season to the garden. ” 

In conclusion, we quote Dr. Nicholson, who 
says:—“ A free and mdependent Muslim Fratemity, 
having the Ka’aba as lts centre, and knit together 
by the love of Allah and devotion to the Pro|>het, 
such is Iqbal’s ideal/’ 



CHAPTER XI 


THE CONQUEST OF NATURE, AND 
THE ORIGINAL SIN OF MAN 

^ J utø jf 

jfjjf uSHaf £ 

“ He hurled me down to t'ne Earth for a single gram of wheat, 

Thou fling me up to thi* rogion beyond Heavenn with a single 

drauglit of the liquor." 

Dr. Iqbal may be styled as the Heavenly Muse 
whom Milton asks to sing— 

“ Of man’s first disobedience, and the fruit 
Of that forbidden tree, whose mortal taste 
Brought death into the world and all our woes, 
With loss of Eden, till one greater man 
Restore us and regain the blissful seat.” 

In the Message of the East Iqbal has written a 
poem titled “The Conquest of Nature,” in which he 
has dealt with the original sin of of man in the light of 
the goal that humanity must aim at. 

Man’s Fall is a Short-cut to Glory 

Whilst the so-called pseudo-mystics say that man 
should sever his connections with the world of matter, 
Iqbal says that we should not show such cowardice; 
but that we should boldly attack and subdue it. Men 
of real worth, indeed, love to remain entangled in the 
world, and hate salvation, or as the Mahratta saint 
would put it:— 

“ So dear the path of Bhakti (love), they despise 
The great release.” 
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As the goal of life contemplates the fullest pos- 
sible development of all the latent human faculties, 
such result is only possible if we remain in the world 
and master it. The Sufis stand in awe of evil and 
regard the world of sensuality and perception as evil, 
which enticed away Adam from paradise and was the 
cause of our separation and trouble. They fear it and 
are thus, according to Iqbal, imperfect in their religion, 
as fear of anything but God amounts to unbelief. 
Iqbal on the other hånd tries to show in this poem 
that evil is a necessity, that the world of matter is 
indispensable, that the deception practised on man was 
beneficial to man, and that the so-called fall was the 
first rung in the ladder of man’s glory. Iqbal would 
say:— 

j IJ Li ^! j c _f 1 jJ 

Jj J LmSj ^ XJXLaju Jm C 

'* Tliou dost not understand it O foolish moralist! 

That a single sinful act committod bv the heart in a flt of frenzy' 
is the envy of a thousand prostrations.’ 1 

The poet has dealt with the subject in a manner 
so original, so beautiful that the piece is bound to 
rank amongst the wonders of the world’s literature. 
It explains the real relation that exists between the 
world of sensuousness and perception with the world 
of spirituality. In it Iqbal has brought together the 
power of artistic presentation, the grace of style, the 
eye for beauty, the ear for harmony and the power of 
originality, indeed worthy of a master Binger. The 
piece even if read over and over again will never los« 



its charm. Here familiarity even to the point of vul- 
garity can never breed contempt. Iqbal has through 
his rare power of condensation compressed the whole 
drama of man in this poem—his creation, his fail, and 
his redemption. 

Iqbal has divided this poem into five portions 
titled—“The Advent of Adam,” “The Refu6al of 
Satan,” “The Seduction of Adam,” “What Adam 
says on coming out of Paradise,” and “ Adam 
before the Divine Tribunal on the Day of Judgment.” 
Satan in the poem, according to Iqbal, represents 
the world of sensuosity, perception and intellect; 
whilst Adam stands for the world of spirit, love, and 
inspiration; and like Jalalud Din Rumi seems to hold 
that “Intellect is due to Satan, but love is due to 
Adam,” 

Adam’s Advent 

The account of Adam’s advent is artistic, 
beautiful, invigorating, vitalising, and ennobling. It 
exalts him in our estimation, and we begin to realise 
our true position in the system of the universe. Till 
Adam’s creation love had no champion, beauty had no 
worshipper, mysteries were mysteries, desire and emo¬ 
tion had no place in the scheme of things, and all 
life was dormant. It was reserved for man to break 
the iceand to lead the universe on the path of life and 
action. By force of love and desire he tried to know 
the nature of things, and by introspection began to 
make his soul perf eet. He eng^ged himself in unravell- 
ing the eternal mysteries, in developing the self, and 
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in creating the not-self. His advent thus was indeed 
awe-inspiring and majestic. Everything trembled at 
it, and he was universally dubbed as the Lion, the 
Terror of the universe. 

The Refusal of SataH to Bow 

Satan on Adam’s advent refused to bow, as 
the latter in paradise had no desire, no activity, 
and hence no life. He had then only been »en- 
dowed with superficial knowledge of names. His self 
was then weak, and he could not therefore make 
Satan, the world of perception, bow to himself. 
There he had no love; Iqbal says in his poem 
“ The paradise”:— 

y LJLujjJ jljjj JjJ KJJjj 
Jj f Jj J J j 

£.tl jf J*lå. 

j r ^ 

“ Its Joseph hus not soen the pangs of the pnson, 

Its Ziilaikhu does not possess a burning heart; 

Ita Abraham cannot stand Ure, 

Its Moses has no dame m himself. ” 

There were no pangs of separation, and no 
obstacles that “ whet the sword of resolution.” Iqbal 
says:— 

ityla. CU&tf ^ J j**) Jj 

^ gi fi c__ ii. Jjj \ji ft 

“ The he&rt of a lover dies in tho etern&l paradise, 

Beoanse there is no heart-burning, no sorrow, and no sym- 

pa thi ser in i{." 
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Iqbal would perfer this earth to paradise, says 
he 

j tf" d' 1 ^ 

^ jLu. j j j-u j 

“ I prefer this enrtfc to the celestial paradise, 

As lt is the place of love and entlmsiasm, and is the repository 

of burning pangs. '* 

In paradise there was nothing to oppose, no 
obstacles that are so very necessary for the comp- 
letest development of the self. About foes and 
obstacles Iqbal says:— 

Lsixu Jul Ij J JkC i j LuJ f uuSJ 

JjxLjJj-i |J 

“ To the seed of man theeneiny ih like rain-cloud, 

He awakens it« potentiulities ” 

Iqbal again tells us that paradise is to be dis- 
carded because:— 

jl Jjjj r? 

j £>k3 j I jhL 

“ Its boat doeH not grapplf with the high wind, 

And has no danger from the toasing ol the storm. 1 ' 

Iqbal as a lover of dangers and ventures goes 
even so far that he refuses to take road to Ka’abaas 
it is the sanctuary of peace, and all violence is 
forbidden therein. He says:— 

Ui^l Ua. øl J bjjj Jitf j 

jtå. i. * 1J A |»Jjti ,*»$ 

“ According to the creed of the living, Life is the coarting of 

dangers and troubles, 
I did not undertake a journey to Ka’aba, as the way to it is 
not beset with dangers." 
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In “ The refusal of Satan" the Archangel is 
made to say that he is the principle of life and 
motion in the universe. In faet nature and its laws, 
e.g. } gravitation, causality, and Chemical actions are 
the real cause of life in the .uqiverse. Molecules 
and atoms combine, natura! laws create and des- 
troy; and the processes of synthesis and analysis 
are going on on such a large scale that even the 
Heavens pale into insignificance before their grand¬ 
eur. The piece shows that God creates, but nature 
matures; God gives existence, but nature gives motion 
and restlessness. 

Satan’s Speech 

In The Seduction of Adam Satan exhorts man 
to discard paradise, and to come out into the at- 
mosphere of life and action. He is made to preach 
with such force and vehemence, that we feel in- 
clined to be carried away by the exhortation, and 
to become drawn like the sword from the scab- 
bard. The message of life thus given is, indeed, 
worthy of the Archangel in whose mouth it is put, 
and like our grand parents compels us to reject 
paradise in order to have perfeetion of soul in the 
world of matter. We feel inelined like our original 
parents, who could not but be carried away by the cur- 
rent of the Arch Fiend’s speech to the effeet that:— 

“ To reign is worth ambition though in Hell, 
Better to reign in Hell than serve in Heaven.” 

Adam rejected Paradise and its set life, and 
carved out one for himself. He was thus in- 
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veigled out of paradise. This seeming degradation 
was, in faet, a stepping-stone to the highest ele¬ 
vation of man. He was, as Iqbal puts it into Satan’s 
mouth, born in the Divine lap, but was destined 
to become mature in the world of perception. Man, 
according to Iqbal, carved out a world for himself, 
and did not confine himself to the four walls of 
paradise. Says he:— 

jJ U ±XSJ Ll^uuf ^ 

cLi/ r* J J 

*■ Lover is he wlio builds Jna ovn world, 

And does not make himself at liorne with the world of 

lunitatious." 

In his Javidnama Iqbal has made Hellaj give 
vent to the same idea in the following strain :— 

Llidij j ypW jjf J fS g^_ J f j I J yc 

I —h-** ^ 

J^ j ^ Li Jjujy L—£ 1 

“ The free soul, that knows the reality of virtue and vice, 

Can never rest in paradise—a place tliat cannot contain hun. 
Wliile winea, hounes, and celestial attendants conatitute the 

paradise of the primt, 
That of the free lies in unending jouraey. 

The Paradise of the moralist consists of slumber, music, and 

the eatables, 

But that of the lover lies in the observation of exietenoe." 

The Change in Man’s Environments 

When Adam comes out of Paradise his eyet 
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open. He feels a change in his environments, a 
whole world of beaut forcesy itself upon his gaze, 
new desires are created, and he allies love on his 
side to achieve the ideals thus formed, the chief 
being the completest conquest. of nature, the world 
of perception and matter. Milton would have put 
the situation thus;— 

41 Our greatness will appear, 

Then most conspicuous, when great things of 

small, 

Useful of hurtful, prosperous of adverse, 

We can create, and in what place so ever, 
Thrive under cvil, and work ease out of pain 
Through labour and endurance. " 

Man, indeed, as Iqbal puts it “ turns stone 
into a mirror and poison into nectar.” The point 
becomes clear when we turn to the Zabur-i-’Ajam. 
Iqbal says at one place :— 

Jj-oJ !j j! rS jfiLj —3 

J jAw ^3 C' -s mo f 

jjj J j fj 

Jm! JjJLitf J J S j ^»1 jf 

“ Ari ae! the tune is come for man to show himself, 

The stars bow to this handfal of dast now, 

The secret that lay bidden in the heart of exietenoe, 

Has now become an open talk on account of the boldness 
shown by this mixture of water and earth." 

The boldness of man in discarding paradise and 
in disobeying God has brought about this result. Man 
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now feels unity in a host of objects, he can now 
distinguish between right and wrong, good and bad, he 
feels the charm of love, the pangs of separation, 
and calm gives place to rostless activity. The truth 
dawns upon his mind that an unrealised ideal is 
the essence of life. 

The closing lines of El Dorado very well bring 
out the same idea: —“ O toiling hånds of mortals! 
O unwearied feet, travelling ye know not whither! 
soon soon it seems to you, you must come forth 
on some conspicuous hilltop ; and but a little way 
further, against the setting Sun, descry the spires 
of El Dorado. Little do ye know your own blessed- 
ness, for to travel hopefully is a better thing than 
to arrive, and the true success is to labour." 

Iqbal again in the Zabur-i-’Ajam expresses the 
same idea very beautifully, he savs:— 

Jjjj g-oJlr ^ 

J<2Lc J lo JO fS luijA. 

“ Yearning, but never achievinu; has a charm ot its own, 

Most fortunate is he, who is still after the movmg camel.” 

The Excuse for the Original Sin 

In faet good and evil are relative terms ; Moses 
has a Pharaoh, Hussain a Yazid, and Abraham a 
Nimrod; and the forces of evil are in reality the 
occasion for good. Iqbal says that “ the existence 
of Bu Lahab is the pretext for the advent of 
Mohammad. 1 ’ 

It was necessaiy for Adam in the interest of 



his full deveiopment to allow himelf to be deceived 
by matter, so that he might in the end turn the 
tables upon the deceiver and exact homage from 
this refractory world by conquering it; and this is 
the excuse that man in his defence would, according 
to Iqbal, put /orward before the Divine Tribunal 
on the day of judgment. It was necessary for man 
to disobey, as the function of man is quite different 
from that of the angel. Iqbal says :—* 

I —e i* UL* j i* UL« 

\J j l j ij jyj 

“ TJie status of worship is different from love, 

Prostrations are expected from angols, but soraetlung more 

than that from man.” 

The very faet that Adam in paradise could be 
led astray by the force of evil shows that his self 
was weak. He had no self-control in as mueh as 
he could not resist the temptation of taking the 
forbidden fruit, thus becoming “ a receiver of 
commands from others,” and was not perfeet in 
obedience. Satan did not bow to him because he 
had then “ no sway over the elements.” He was 
thus lacking in all the essentials of character-training. 
But in the world of matter he now develops his 
self and becomes “ the Vicegerent of God on earth ” 
in the true sense. He reigns supreme in nature, 
and proves that:— 

I U— V \ fiø 1- CiXm* 

H Se is the final ccnie of ‘ (Jod taught Adam the n&mes of all 

things,' 

He Is the inmost Benae of 4 Glory to him that tranaported his 

servant by night,’" 
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Iqbal brings out all thcse points in his“ Cry 
of Satan ” in the Javidnama. The Archangel is 
made to say :— 

4^! G j 49jj j 1 JÅ <i. 1 
LlUxaa-oj! 

i^iLu jjj* j* (fr* j! J 

jJ fj Jjå. j! 

f j J l** J^å. ^ 

j-i'H j' 

L- j A « ^ I ^ |¥ lÅi ^ i £*j]&Z 
lJuj*. jJ! JjUj lJj 4>C) 

jv/j'J ttT j f ui -'+ xJ 

!j*e v j' w/V 

r jj yJ *=*> ^ i±Xj 

pjJ J J j£2> KJ J j I I 8 j jj 

“ 0 ordamer of tlie lav\ful aud the t»uifiil! 

I have becn apoiled by my asaocmtion with lunukiml. 

Man liaa never reluscd tu do m.\ behesU, 

He shiit liis eyes on tlio sclf, and hna not so far touud it again. 
Tlie game itself invites the huter to bag it, 

Save me from this receiver of commands! 

Hib nature is immatnre, und his resolve weak, 

Such a nval cannot Btand a single blow of mine. 

Take back from me this doli of water and clay! 

Ab a grown-up being cnnnot indulge in childish play. 

I long for the advent of a man, who twists my neck, 

And whose look makes my body shudder.” 


Such a superman to Iqbal becomes the very 
mouthpiece of God, and God does his wish. 
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He ays:— 

jjj cUwff&.fjjSjjlLjlpjf 

“ His determination croates the will of God, 

And in battie 1 uh arrow is the arrow of God.” 

Iqbal’s superman is the greater man of Milten, 
who would “ redeem us and regain the blissful seat,” 
Iqbal says:— 

jJU of j j f OlJ 

^ U Olsi J I J tta. j f 

*■ His person is an ntonement for all the worhl, 

By his urandeur the world is snved.” 

VlCEGERENCY OF GOD AS THE GOAL 

Iqbal thus says that the Vicegerency of God on 
earth is the goal that humanity must aim at. Just 
as the virtue of a knife lies in sharpness and its 
function in cutting, in the same way raan's virtue 
lies in love and his function in the completest con- 
quest of nature— which alone, when achieved, can 
entitle him to the position of the Vicegerent of God 
upon earth. 

This view is diametrically opposed to the current 
ideas about the summuni bonum of life. Grecian 
philosophers for the most part held that happiness 
was the goal of life. But this idea was long ago 
exploded by the Greeks themselves. The Republic 
of Plato, for exampje, pulverizes this proposition by 
a resort to the Socratic method of searching and 
exhaustive cross-examination. O ur poet also rejects 
happiness as the goal of life. He rather regards 
life as “ the never-completed burning.’* He would 
prefer 11 a Flame ” and “ a Pang ** in the heart to 



the idea of comfort, ease, and contentment. Whilst 
the thepry of happiness avoids pain and labour, 
Iqbal likes to writhe in pain and to undertake 
Herculian labour. The Vicegerent represents life—• 
that, in the form of Adam, discarded happiness as 
represented by Paradise—and adopted the earth as 
its abode to taste of labour and pain in order to 
develop itself. Happiness is rather a hinderance 
in the way. It tolis the death-knell of zeal and 
enthusiasm, and turns it into “ the buil of the oil- 
press,” to use an orientalism, that goes round and 
round, but only performs the set routine. Happi¬ 
ness creates contentment and impedes progress to- 
wards the attainment of the ful lest development of 
the self. 

The ideal put forward by Epicurus need not 
detain us long, as the maxim “ eat, drink, and 
be merry,” is wholly shocking to the inner sense of 
mankind. Law and not license appeals to human 
nature, and free indulgence for the satisfaction of 
“ the appetite element ” is against the human sense 
of proportion and propriety. 

Let us now pass on to the stoics, who hold 
a State of complete indifference to be the mfUnmra 
bonum of life. They think that feeling is the cause 
of complieations and that if one banishes this element 
from his mentality, he becomes free from the bandage 
of these pccasional fits and attains salvation. They 
ignore the faet that man ia an emotionally rational 
aniraal, and when nature has endowed him witb fæl- 



tø 


ings, why should he banish them from hU scheme 
of things ? He should, on the other hånd, control 
and direct them. Life does not demand the curbing 
of forces, rather their development. Our poet also 
rejects this ideal, and regards love as the chief 
factor in the development of the self. To him 
feeling is a necessity—nay—heeven prefers feeling 
to intellect, and longs to take leaps into the mysteri- 
ous dark. Man should not be a motionless statue, 
but a living organism. 

In contradistinction to the superman of some 
European thinkers, Iqbal’s vicegerent does not flout 
religion—which is the sacred way of leading life, and 
is endowed with the very attributes of God. Whilst 
those thinkers would try to confer supernatural powers 
on their ideals, and thus turn him into the unreal, 
Iqbal does not divest his vicegerent of human 
qualities. Iqbal’s ideal instead of merging in God 
would rather merge God in itself. He says :— 

«_***■■« tf tf 

fit«J Jji 

'• In the deBørt of my love Gabrael is an humble prey, 

O manly grit! try to bag God,” 

Dr. Iqbal says in his letter to Dr. Nicholson— 
“The Prophet said ‘ Ta — Khallaqu-bi-Akhlaq Allah' 
create in yourselves the attributes of God. Man 
becomes unique by becoming more and more like 
the most unique individual God. The process of 
creation is still going on, apd man too takes his 
share in it, inasmuch as he helps to bring order 
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into at least a portion of the chaos. The Quran 
indicates the possibility of other creators than God.” 
Iqbal’s ideal man is he who creates the attributes 
of God in himself. Sarmad regards Satan as the 
ideal worshipper, because he did not condescend 
to bow to any one else but God. The very Satan 
must now bow to Iqbal’s superman, the embodiment 
of the attributes of God, without prejudice to his 
sacred scruples about bowing to none but God- 
hood. What seemed so difficult to achieve at first 
now becomes a settled faet. It is for this reason 
that Iqbal says :— 

j Jjl J j hjJ A c?} 

“ Do nob live ia tlio worlil that lms n G-oil but no Satan, 

As it ih msipid and devoid of all interest.” 

We can thus safely assert that unlike others 
Iqbal has exalted our fail, and has explained the 
real cause of evil. He has tested it on the norm 
of life, and found it to be a necessity. The self 
destroys, attacks, slays, and overcomes matter, and 
our excuse is the development of the inner self, or as 
Iqbal would put it :— 

1 A 0 j ju-i: &i(_j 

(jD 

“ The lovlinesH of Shirin justifies the anguish of Farhad, 

The fragrunt navel justifies a hundred rausk-deer. 

Its llauies burned a hundred Abrahams, 

That the lamp of one Mohammad might be lighted.” 
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In short, in the seduction of Adam one paradise 
was lost and a thousand paradises regained. 

Iqbal has divided training of the self into three 
stages, obedience, self-Control, and Divine vicegerency. 
The superman is the intended vicegérent of God upon 
earth. Iqbal Jongs to see the advent of this superman, 
says he :— 

^ 

j —m jLsu! &»KJLa> 

JbI La) bjoj j ]jm j j 

Ij ,*lj3( JijjZ. 

jS JijS [j jji. &«ju 

Sj j(_o, CsjjL! jylS j jA ^ 

SJ jb 

f jW 

^ 8 b 

^ ^ P J &}* £p 

cPj—b dbj K 

•* Ajipear, O ruler of destmy ! 

Appear 0 light ol the dark realia of cliauge ! 
lllumine the scene of existence, 

Dwell in the blackness of our eyes ! 

Silence tlie noise of the Nations, 

Imparadise our ears with thy music ! 

Arise and tune the harp of brotherhood, 

Give us back the cup of wine of love ! 

Bring once more days of poace to the world, 

Give a massage of peace to them thab seek battie ! 

Mankind are the cornfield and thon the harveat, 

Thou art the goal of life’s Caravan." 



CHARTER XII 

THE DEVELOPMENT OF IQBAL’S 
THOUGHT 

K jas** &jJu (j I« Lw cyLw 

!•*■* c) 1 " «-** j'j* 

“ From the silunrc of tlie evening to the mu'sic of the morn 
There are thou3aads of intervening stages consisting of the 
midnight lamentations." 

We have dealt with the poetry and the message 
of Iqbal, and and we now come to explain that the 
poet’s achievements are not the result of a single 
stretch of poetic conception, nor have the thought 
and inspiration of the poet been one and the same 
from the very beginning. There are different and 
marked stages in the evolution of the poet’s thought, 
and our task here is to set out the different charac- 
teristic features of each of such periods, to illustrate 
them, and to account for them with reference to 
the eflfect that changing circumstances have from 
time to time produced on the poet’s mind. 

Generally speaking, we have no external indica- 
tions of any marked stages in the poetry of the 
orientals. The collections or the Divans are always 
arranged in an alphabetical order with reference to 
the last letter of the verse-endings. The verses of 
such poets, no doubt, suggest sometimes that the 
thought contained in them is mature or otherwise, 
and this internal evidence often helps us to know 
as to whether the particular verses belong to the 
initial or to the later period of the poet’s attempts. 
But in Iqbal we have, apart from the internal cl ues, 
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the advantage that he has arranged his Urdu verses 
in “ The Bang-i-Dira ” in order of time. The book is 
divided into three portions indicating three periods. 
The first portion contains poems conceived during 
the period ranging from the beginning of his poetic 
attempts to the year 1905, when he left for Europe. 
The poems written from 1905 to 1908 *form the 
matter of the second portion and relate to the period 
during which the poet was in Europe as a student. 
The third portion contains all those poems that were 
written after the return of the poet to India and 
relate to the period ranging from 1908 to the present 
day. Apart from this wc definitely know that “ The 
Asrar-i-Khudi ” was hist published in 1915, and “The 
Kamuz,” “The Piam,” “The Zabur” and “The 
Javidnama” then followed in succession. The Persian 
poetry of Iqbal thus belongs wholly to the third period 
of Iqbal’s Urdu poetry. We shall presently see that 
Iqbal’s poetic thought can be very conveniently 
divided into three stages—(1) The first or the 
traditionally Oriental stage, when the poet as a whole 
was nothing more than any other Oriental poet. 
(2) The second stage that brought about a re-action in 
the poet 1 s mind against the notions of the Orient, and 
also showed to him the hollowness of the Occident, 
opened up new vistas to his view, and made him 
gird up his loins to do constructive work. (3) The 
third or the constructive stage, when the poet 
becomes the bearer of a definite message of Ilfe, 
action and the self. 
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The First Stage 

It is a well-known faet that the Muslims of 
Kashmir are particularly attached to the bufis, and 
Iqbal coming as he does from the same stock is 
no exception. Heredity created in him an inelination 
to adopt and admire the sufistic interpretation of 
things. The Sufistic School endorses the doetnne 
of “ Howalkul,” or “ He is all,” believes the universe 
to be a manifestation of the Eternal Being, and 
thinks that man can only meet the Real through 
the Ephemeral. According to the bufis “ Ilcujiqat ” 
can only be realised if we attach ourselves to the 
love of u Majaz," and Love for the Divine cannot 
be developed unless we have some tangible object 
of love to adore. The human chips must lose their 
identity in order to merge into the Divine block. 
We also know that mueh of the Persian and Urdu 
poetry of note has also lts origin in sufistic surround- 
ings, and therefore whenever any person feels 
interested in Oriental poctry he has to go through 
it with all its sufistic and otlrør.attendent features. 
The Sufistic view has in many éases in the Orient 
been carried too far, and haS resulted in creating 
wine-songs and love-ditties that have thrown into 
the back ground the high ideals, and have lent 
a colour of sensualism and passion to Oriental poetry. 
On the other hånd many pioneers of Sufism have 
produced melodies that are very soft and emotional— 
divorced, of course, from the concrete. The result 
has been with a very lew exceptions to excite either 
the brute or the angel in man, whilst the Divine 
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has been allowed to remam dormant. For these 
reasons we have in the Orient shattered hopes, broken 
hearts, despair, death, despondency, and pessimism. 
Our poet in his early days must have been influenced 
a good deal by the poetry of H*afiz, Omar Khayyam 
and others. The natural gift of poetry. in Iqbal 
under such circumst'ances was bound to bear the 
impress of tradition though to a certain extent diluted 
with modern thought. This is why we find that in 
the initial stage our poet is mainly oriental in his 
thought, with occasional reliefs afforded by the touches 
of modern influences. The main features of Oriental 
poetry are prominently present during this stage, 
and Iqbal of this period cannot be styled as a poet 
in any way better than others in the Orient. 

Let us now have a bird’s-eye-view of the pro¬ 
minent features of Itjbal’s poetry during this period 
in order to support the assertion that Iqbal of this 
period follows the traditions of the Orient. 

Superficial Observation 

The first thing that we notice in this connection 
is that his observation of things is superficial. He 
himself admits in “The Blooming Flower ” that 
“ this look is nothing but the eye that sees the 
form.” The descriptions of nature and natural 
phenomena contained in the Urdu poems “ The New 
Moon,” “ A Prayer,” “ Man and the Universe,” “ The 
Firefly,” and “The Himalayas” show that the 
observation is mainly superficial. The following ex- 
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ampies will illustrate the point:— 

Jjb jjj i. 

j J *2 

'■ The vapoura nso, ndvance. and fly on account of \\ ind, 

More dark clouda appear, and lo ! lt ram«." 

j>\ £ tf la. ^ 43^5 ly l*f e_li) 

yf £ G la. Tjf O jr o ^ j#aij i. J*i 

“ Oli! in what ecstasy is the cloud passing! 

It fliea on like the unlettered eleplmnt.” 

The Worldly Love 

The second feature of this period is the worldly 
nature of love depicted by the poet in his Ghazals. 
Like the Orientals our poet indulges here in love- 
songs that do not appeal to the heart, but only 
to the “ appetite element,” and create no response 
in us. Iqbal’s only love poet during this period 
seems to be Dagh, who is so well-known for his 
love-ditties and wine-songs. Iqbal regards him as 
the ideal poet, and mourns his death in the following 
strain :— 

? C^ V 

“ But who will now depict love in true colours P 
The archer has passed away: Who will now pierce the heart 

with arrowa?*' 

Iqbal’s Ghazcds of this period are, therefore, so 
many love-ditties only. We quote the following by 
way of illustration :— 

W sjA £.1 j 

t'fV jl® å-J* £. y W-'j 
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1 jlj i. !_y- C-jtyZ 

jKjmj ^S c.jjj yj !I Uså. 

IjG y jiU £.t jA- r .K 

. ■><« U jA» i.f y-» I l«i' y J-. O 

^ W I jy> U__j „> j*—• 

jytu j jJø la) L&i Jj. su ^SLigJ 

! ^j>^ «J 

[y*-* J4-3J ^ Uifij jjj 

w l 5^ jjy 

“ We would have had no quarrel lf the beloved had not oome 

nt all, 

But what was the hesitation in making a promise to pay a 

visit? 

Thy mesBenger divulged the wliole secret, 

How can I be blamed in this uonnection ? 

Thou didst eye thy lover in the crowded gnthering, 

How alert waB thy intoxicated eye ! 

I admit O messenger! that tlie beloved was reluctantto come, 
But tell me all abont the manner of his refusal. 

Moses himself was attraeted towards the Sinai, 

What an attraction O love of seeing ! didst thou possess! 

Thou art O Iqbal! being talked about somewhere, 

Thy speech was nothing but magic.” 

Unsolved Mysteries and the Habit of 
Putting Questions 

The third feature that we find in this period 
is that the universe is a riddle for the poet, and 
he is unable to solve the various mysteries. He, 
therrefore, indulges in questioning any and every 
object that he meets with in his poetic flights. This 
has again led the poet to indulge in notes of pes- 
simism. He wants to know the secrets, but he finds 
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that he cannot probe into them. He, therefore, eyes 
the universewith a vacant gaze, and begins to question. 
For example, he does not know the secret that the 
flower despitc its “hundred tongues” is so scrupulously 
keeping conc^aled in its bosom; to him death is 
a pricking thorn ; and despite the faet that a whole 
universe has*been brought under sway by human 
intellect life is still an unravelled mystery. Iqbal 
appears here in the garb of an infant and says:— 

jllft/ Jj Lfl u-J JaJ L-ftij iI 

j LuJUuuf Jyj U \jm f yfre Igj ^ Jj 

“ The vision was monopolised by observation, and the lip was 

inclined to utter, 

My heart was notlim^ bnt an embodiment of the love of 

qiicstioning.’' 

Love of questioning has so mueh hold on the 
poet in this period that he questions the Himalayas, 
the flower, the sun, the morn, and even the dead 
as he has done in his poem “ Questions to those 
who sleep in dust ” to know the nature of life, of 
death, of hell, and of heaven. 

Pessimism and Despondency 

The fourth feature is the feeling of pessimism 
and despondency that pervades the poems of this 
period. The notes sounded are of decay and death 
as a whole. In “ The Complaint of the Bird ” 
the poet sounds notes of despair, and expects death 
any moment. Further on the poet seems tired of 
the world in “ A prayer,” and wants to get rid of 
it by sceking a far off corner where nature presents 
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the scenery depicted by the poem. He shuns labour 
and struggle, and wants peace ancf calm. The attitude 
here adopted by the poet is truly depicted by his 
own verse in the Zabur :— 

C^.,f fj I jjj OUj tø ^ U J yc I^iiaij 
> Xu * w | j j j jj 3 jU ^ ^j 

“ To those, whorto liearfc is dead, tho utn verse is a pn.son, 

They take one or two cups of wme, aud think that they have 

Kot rid of it.” 

Iqbal’s withercd flower drowns our spirit, and 
shatters our hopes for the better. Addressing the 
universe he says that man is unlucky and far away 
from light. In lus “ Farewell O assembly of the 
Universe!” 4 the poet despairs of getting “Joseph 
in the market,” and thinking that he is unfit for 
this world wishes to leave it altogether. He is during 
this period afraid of criticism, and wants to hide 
somewhere. The follovving quotations from his 
Ghazals are sheer notes of despondency that take 
away the life out of us :— 

(i c_J r J 

*■ Thy advent into the woild reseinhlos that of the øpark, 

Take enre that thy epJicmeral hfo does not expire.” 

I—SG i l_£ts (j £lj 

JJ £- 

“ What a uusfortune ! Fate delibcrutely ehose to break 
The branch that I sclected for buildin« iny nest on." 

^ W K c-j** 

IftojfjjtS LU U f jfr* tø jf j jUj ^ 
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My effacement waa a sight worth seeing, 

What should 1 any of tlie manner in which lie and I faced 

each other.” 

as. J»Ij **} jV 

j*® JJ) ^ f® j 

“ Estraugement from a fellow lover ih not fair, 

0 apark ! atay a wlule, we are also about to^o out.*' 

O^o f Lo L \yS L--J yS J yaCJm O 

C^jS c^yc J fe JjÅc 

“ Tlie lipa that u tte red love brought deatli to Manaur : 

How can tlien any one olaim to be in love with Somebody? ” 

Jåaio JÆ 1 <J jj.it jU v « K f 
jj® l*® ^ '■9^? jj® j 31 " £ 

“ 1 am a guest liere tor a iew niiiiiitcn only, 

And T resemlde tlie moruing lamp tbat ih about to pxtinsuiah 

any moment.” 

Absence of Theme 

The fifth feature of this period’s poetry is that 
there is total absence of any set purpose or theme 
in it. In faet, no unity of any purpose is there, 
and the various poetic inspirations appear to have 
been conceived at random. The poet here is true 
to the cherished traditions of the Orient that do 
not tolerate any restrictions of system or theme, 
but cling tenaciously to the old set line. Our poet 
began his career as a poet in the atmosphere of 
the old poetic symposiums, where every one tried 
to win popular farne by bo wing to the public taste 
that had taken hold for centuries, and liked nothing 
but wine-songs and love*ditties. It was long after 
that Iqbal through patient and gradual efforts wrought 
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a change in the public taste, and accustomed it to like 
real songs and true poetry. 

CONCEPTION OF FREEDOM AS LlCENSE 
In the same way we find that though Iqbal 
wants to havs freedom, yet the conception of it is 
so vague in this period that one cannot make out 
the head or tail of it. For example, he wants 
freedom from society, from anxiety, from struggle, 
and from the noise and bustie of the world; and 
wishes to be free from the shackles of the community 
and the law. His poems “A prayer,” and “The 
Morning Sun” are two illustrations in point. The 
poets in the Orient are generally fond of that abstract 
kind of extreme freedom that tolerates no restrictions 
of any kind. Iqbal also does the same, and has 
no clear-cut conception of it. His freedom on the 
other hånd is the typical oriental freedom that verges 
on veritable license. We have already seen that 
later on with the advancement of thought Iqbal has 
modified his ideas about freedom to a considerable 
extent, and holds that real freedom lies in restrictions, 
and that obedience to laws is necessary to avoid 
clashes, and to maintain freedom of all individuals. 
Flashes of Lightning in the Dark Clouds 
We have shown above that Iqbal during the 
first period appears to be an oriental poet out-and-out 
true to the past traditions of the East. We now 
come to discuss certain redeeming features that are 
presqnt during the first stage along with the message 
of dewty and death. Contact with modern ideas 
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was also bound to affect the poet’s mind, and accord- 
ingly the poet has also sounded certain ennobling 
notes that raise us to a high plane of self-consciousness 
and self-confidence. We also find the germs of life 
and self present, that later on developed into the 
main theme of the poet*. The seed was there, though 
it was later on that the creeper grew and* overwhelmed 
all the trees of the garden. 

We find in the first place glorification of man. 
If one goes through his “ The Candle,” he cannot 
but feel exalted in the end. Iqbal says :— 

J jlfl fe V a ^jLxf Luu 

J^S) jlSsj UjJ 0 j3> fe jf 
j** U L-tiÆ f 

iSf* eL^rtLa jj b 

J J —• J Lj j jS jåj-xu 

Ju u u J LxS)j ^jjuo l_ 5 La. 

^ JxL ) £ L’*iw» JuU 

“ Mark O candle ! the eztreme deception practised by thouglit, 

And see the end of those who were designed to be the objects 
of worship.for those who live in Heaven. 

I am the subject-matter of separation, and as high aB the 

Heaven : 

I am the voice of the Poet of the universe. 

He had my ezaltation in view, when he incorporated me in 

his verses, 

He wrote me, therefore, as the opening verse of his Divan of 

existenoe. 

The pearl likes to reside m the handfnl of dust, 

Though the poetic casement is loose the subject-matter 

contained in it ishigh. ” 
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Iqbal makes the uni verse addcess man in the 
following strain:— 

ty l dS. JJ* e-J* ^ 

J j^j jfé \SJ-* & J-** ^ 

J** jt'T** <SJ* y <=^ cT^ * 

jft O ^ ^gjA- J * jAff 

cL j—’ ^ ^ ^ j Xj® «- 5 $ c-j** 

,£. J-J b Lø3T 8j Cø3 t ,j ^ ^SUe jS. jlf 


“ My existence and nou-existenoe depends upon thy liglit, 

Thou art tlie gardener m charge of the orchard of existence. 
Thou constituteth the crowded heauty, and I am thy likeness 

merely, 

Thou art the text of love and I am thy explanation. 

Thou hasi Bet right iny affj,irs that had gone wrong, 

And hath borne the burden tliat I could not bear.” 


The same idea is again thus expressed by the 
poet:— 

3® j Jj r>jxi jf ! fj—• 

d** jr » Jåat. j j! Jåai. Uf jJ jj 

‘ O institution of existence ! do not be proud of thy decorations, 
Thou art only a portrait, whilst I constitnte the institution 

itself.” 

No doubt the poet has in this period resolved life 
into “ forgetfulness, dream, silence M etc., yet he has 
the inconsistency to say that life is real, and to 
treat of many phases of it. For example, he would 
insist upon csnsciousness instead of forgetfulness. 
He makes the candle say: 

<2 J&j = e ?« fi > 

jlj® jA® ls ffr° J t_r! 
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^ J j 1 tøW rit 

^ J** 

T /J £? j j J-*^ 5 J~**i 

^ T* 3 cT* lA^ J-^ 

" This consciousness kdeps me restløss, 

And a thousand templøs of fire lie hidden in this spark. 

The distinction of nse and fail 

The fragrancc of fiowor, and thc mtoxicatmg properties of 

wine are all due to lt. 

Tins consciousness is at once the garden, the nigh tingale, the 
flower, and the fragrance, 

And is the real cause of the Btruggle that is going on between 

the Thon and the I." 

Iqbal’s philosophy of the self holds that the 
ideal should always be unrealised. Even in this 
period Iqbal says :— 

^ iAb-c J y£*S O jJ 

^ ^j U® (a. iXa L-Ph) 

How sweet is the solution of a difficulty ! 

Our fruitless effort affords a hundred pleasures ” 

Iqbal’s philosophy aims at immortalising the self 
through love. The idea even in this initial period 
haunts the poet’s mind, and he has written a whole 
poem titled 4 ‘ Love and death ” to show that the 
smile of love tolls the death-knell of death itself. 
Iqbal has in his treatment of the self laid great 
sttess upon love and desire, and has shown positive* 
hatred for “ Sual ” or asking. , In this period also 
he entertains the same ideas. For exåm^le he 
says:— 

Jj d£- 

«* jsij i *s. £« *z ty** 
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^J ZJJp 1 * J6 V 

l*® J J fj^ «i f-^j 

yyU IVj J ^J c ^ L ^^ e &LUi«l ^ 

U* J j* V J V*-P- J-** <=r4rfe ^j*i ^ ft- T > 

The spark of love makes the heart an embodiment of light 
The gardei^ of Sinai grows out of this tiny seed 
To remain w ounded by the sw ord of desire cures all ailments, 
The one cure for wounds is to bo mdependent of stitohing 
So much mdependent of needs I am that I keep my cup 

mverted in water 

Thou shouldst also live like the bubblo in the river 

The Distinguishing Features 

The two distinguishing features of the Iqbal of 
this penod are his poems meant for children, an<J 
his songs of patnotism Iqbal has wntten poems for 
children, each of which has got a moral of lts own 
“ The mountain and the squirrel ” shows that nothiqg 
is useless in nature “ The cow aqd the goat ” draws 
our attention to the vicious nature of ungratefulness, 
“ Sympathy ” presents the moral that those who serv^ 
others are the best of men, and “ The dr^anp of 
the mother” bnngs out the evils of mourning *^he 
Eosop’s Fables in verse were attempted by th$ 
poet m the infancy of his poetic career alone. 

^Vhen we turn to his patriotic poems, we find 
that fndia is to Iqbal what f aledoma was to Scott, 
and, that his patriotysm knows no bounds We hav$ 
already discussed the subject and need not reptøt it 
here. The poet;’s gaze is yef limited to tøe four walla 
of ljn<ha ; but as soon as the poet goes to Europe he 
dfscontmues writing any mor§ of such songa—nay he 
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then begins to regard the institution of country as an 
idol that requires an iconoclast—say one like Mahmud 
of Ghazni to break it. 

THE SF-COND STAGE 
The influence of Western Conditions 

In 1905 the poet went to Europe for further studies. 
This departure marks the advent of a new era in the 
development of the poet’s thought. He had imbibed 
the oriental ideas already that hate action and 
struggle, and love calm and comfort. The atmosphere 
in Europe showed to him that life was not merely a 
shake, but consisted of motion and flow, that it was 
real, and that it was a regular struggle^ and life-long 
labour. The battie of life in Europe completely 
changed his outlook, and raised a tempest in his mind, 
with the result that he now began to hate calm and 
rest, and to love labour and struggle. The reaction 
was so great that the poet in a verse of his once ad- 
dressed Sir Abdul Qadir, the once well-known Editor 
of the Makhzan, and expressed a wish to give up poetry 
because “ the nations that were doing something had 
no taste for it.” 

In Europe the poet marked that the chief ideals 
of humanity viz. } Liberty, Fraternity, and Equaltiy 
had acquired different meanings when applied to the 
subject races, and that the demon of autocracy was 
reigning supreme in the garb of democracy. Iqbal 
traced all this to the division of humanity into coun- 
tries and races. He also marked that the materialistic 
interpretations and inclinations had divorced Europe 
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from the spiritual element altogether. He, therefore 
began to lay stress upon 11 the perfeciion of the soul ■ ” 
and to seek “ the home-made ” 

The Observation is no Longer Superficial 
The old order changed, and Iqbal now thought 
fit to combme “,the eyes of science ” with “ the eyes of 
the nightingale ” The change wrought in him now 
made him go deeper into the reality of thmgs, and 
he was no longer satished with the superficial obser¬ 
vation. Take for example his descnptive poetry of 
this penod. It is no longer superficial. It is rather 
adorned with the subjective touch, art and imagination 
in such a manner that it throws the heart into ecstasy. 
Iqbal’s poem on love is an illustration in point. The 
analysis of this Elixir of life into lts component parts 
is charming, and truly bnngs out the vanous aspects 
of love. “The nature of beauty " is another wonderful 
poem of the same category. The morning star that 
m the first penod sought to become a tear, now likes 
to drop along with the dew as it now hnds the atmos- 
phere of the garden most conducive to life and its 
preservation. He sees a cat in the lap of some one, 
whose name the poet deliberately suppresses, describes 
the scene in a fascinating manner in all its details 
without any exaggeration, and concludes :— 

j** J* 1 * Jt&JT 6 

^ \j*l & j** 8 j** j* J J 

£ u^ jy 

“ Appreciation of beauty is not the monopoly of man, 

Lite tlie heart it resides m every objeot 
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In tlie heart of every atom ita pan^s are do lurk, 

It is the liglit that reflects itself in overy object.” 

The observation of the bud excites inner feelings 
in the poet’s mind, and he thinks that the atmosphere 
of the morn creates love in the bud, and then enables 
it to receive the Divine Light. He ^ees motion and 
beauty in the universe, and makeB the moon say that 
motion is the law of existence, that rest is improper, 
and that beauty is the end. He now regards the Sun 
as the bearer of the message “Arise." He passes an 
evening on the banks of a river, and marks the objective 
as well as the subjective “ drowsing " in the atmos¬ 
phere. 

IgBAL Now BEGINS TO AdOPT LIFE AS HIS ThEME 

I'qbal has now begun to adopt life as his theme, 
not yet as a system of philosophy, but as a principle 
pervading the universe. For example he sprinkles 
love “ tfte Elixir of Life ” on objects with the result 
that movement becomes visible, and the atoms awaken 
from slumber. While presenting the reality of beauty 
he marks that the charm lies not in monotony but in 
change. While addressing the students of the M. A. O. 
College Aligarh he says 

03 Sm £ jlj U* g- >iyS 

<£ J y (tj* ‘-s JaJ jly G jy '♦»' 

“ The mountam was heard aaying that life lay in rest And calm, 
But the tiny ant said that movement hae a charm of ite own." 

Though the stars appear tired of their unending 
jounrney, the poet through the moon tells them 
that life lies in motion, and that rest stands for 
death. His observation now sees nothing but the 
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love for search and life in every object. His poem 
“ The Fruitless Effort ” is an illustration in point. 
The morn now seeks the Sun, the twilight searches 
for the evening star, the day yearns for the night, 
the morning star longs to have.permanent brilliancy, 
the* fixed Pole-star wishes to move, the pools seek 
for the river, the rivers for the sea, and the sea 
waves in turn for tne moon. Iqbal has, no doubt, 
begun to mark life in everything, but he has not 
yet thought of bringing such experiences within the 
panel of a regular system. 

IgBAL CHALKS OUT HIS FUTURE PROGRAMME 
The main feature of this period is the decision 
of Iqbal to adopt in future certain set line. 
During this period Iqbal chalks out a programme 
for himself. For example he shows his deter¬ 
mination to give up the practice of founding the 
Divine on worldly love. He says :— 

e_J jlsu> ^1 £. ( fj ^,»1 

“ Dost thou not know that tha old order hRtlx ehanged ? 

For God'« sake do not now give them the wine of the 

Ephemeral.” 

Iqbal sees the defects of Western civilisation, 
changes his attitude, and says :— 

j3l ^ JoLlj K j-. ^—S i-SJji jli 

O venerable keeper of the tavem ! the taking of European 
wine results in nothing but pleasure, 

It does not posseBB the sweetness of pain, give we my home- 

made liquor.” 
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He addresses the Westerners thus, and fixes his 
standpoint :— 

jV ^ V'j <£®J «£- 
jWr pSj j V' *J J® d5j rS 1 ? 1 «-" |»j «S^- Lr^ 
Jjå. ^ ljI jsui. ^.1 L&lV^ • 

I?jfjtS Ij Li S . o ^ L£* 

*■ 0 dwellers of Western lunds 1 (xod’s world is not n shop, 

That wluch you consi dored good eom sliall piove to he of lov\ 

Milne. 

Your civilisation will comnnt huicide with its own dagger, 

A nest budt on n sien der bongh caunot last.” 

We have seen that the poet now decides to have 
the “ home-made,” and determines to fali back upon 
Islam and its polity. He says :— 

<■*> t eSL jla. et*åy 

J&J* j U*Lu* j JsAfcu. £ j i-*-* 

*■ Let us reinove our things from the hotise of idols m (’Jim.i, 
And wake evervhody love the fnees of ttaada and Slaima.’’ 

He addresses Sheikh (now Sir) Abdul Qadir cf 
Lahore in the following stram :— 

ji ^ ^ 

' teU2, J*r* få 

t \j*l 

o** r Jte 'Sfå j*** zj h ^ CV 1 

j,jjS li *;yS Sj,i j jji. 

“ Anse ! as darkness lias appeared on the horizon of the Eaat, 
Let us diNpel it by singing flaming songs to the ussembly. 

Let us 1 fittcli the law of growth to this garden, 

And turn the worthless dtw-drop into the river. 
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Let ns livo in the world liko o,andle. 

Thnt bums iteelf but affords liplit for other* ’’ 

He becomes very optimistic about the future of 
the subject-races especially the Muslims, and says :— 

cC- f b ^ 

K^S) jl^ai 8Jb L j/j5> fj I g i JU o ^L^a. fjLu K c= Jo 

jlj Lu jLc ^ c^j <-$ r*Jy 

f ^ «>,< lå. j (si^. jS jIsjLxm b j Lu** 

j f j 'itu jjQJ LøJ b/ Lu) jj (j lj.gun j£b 

Løj bj cL*jf j-T L1V\Å tal ■>» Lo^j ^aÅ» fiysuc ^ v- )Xj 

^yB jjJi ^ £?L ^ ^ Llu< 

‘ The time i*, jiow gone O S.iki ' A\hen drinken* iisod to take 

wine in huling;, 

The wholo world slmll bocoine ft Uvorn, and all skull drink. 
Those who once wanderod in marinens shall return to dwell in 

CltlOH, 

Their feet sIim. 1I he naked fis hefoie but the tlioray inendows 

Rhn.ll be new. 

The tilence of the Hedjaz has procl.imied to the expcctant 

eais at last, 

That tho eonipaet onee nrnde witli the peo|»le of the denert 
shall ajjc.un stand ronowed. 
The hon whieh emne out ot the dosort and upset tho Roman 

Empire 

I liear from andels that ne shall awahen once more ” 

In the same way Iqbal during this intermediate 
stage decides to write poetry not from the point of 
view of this or that, but from the point of view 
of the Fraternity. He expresses his determination 
thus :— 

y* jljj ^ gj K j jl/J t =&J yjh* V*" jfr* 

\jfro ijjfro #f 
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“ I wi'.l load my woaried caravan dnringtho dark night, 

My broatliand mgh sliail sliowcr finmes and Rparkn. ” 

Iqbal at the same time decides during this period 
to sing of life and lts reality in the following strain :— 

oUa. \j»jS> 

I J&j*. J*C}& 

jjJ/ y ysÅ. 

jyy u^yjy^^^y <£- 

“ May every atom of mine cnjoy tlie sweetness of lifc! 

And may the flame ol life renppear in the eHsence of my thonglit 

I may disclose the nature of the rostiens Bolf! 

And unfold tlie secret thoughts ol the heart *” 

The poems conceived and written during this 
short period are small in number. This is only a 
period of reaction against the first, and an introduction 
to the third and the main period of Iqbal’s poetry. 

The Third Period 

The treatment of the third period, which is the 
main and the most important, need not detain us long, 
as we have already dealt with it and its various aspects 
exhaustively in the preceding chapters. The poet 
now turns into the messenger, the pessimist changes 
into the optimist, and faith takes the place of 
scepticism. Death now yields place to life, defeets of 
the East and the West are pointed out without any 
reservation and after the diagnosis the Doctor prescribes 
the treatment. The whole of Iqbal’s Persian poetry 
and a greater part of his Urdu collection belong to 
this period. Iqbal now gives us the philosophy of the 
self and selflessness, the martial music oi life, the 
ennobling melodies of self-assertion, the vitalising 
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gongs of self-affirir^tion, the beauties of Islaraic Polity, 
the potentialities latent in humanity, stirring in- 
vocations to God, and a sublime sketch of the mmmum 
bonum of life. 

# The style now is pure aod perfect, chaste and 
polished, there is workmanship, spiritual and intellec- 
tual force, emotion, imagination, mental grasp, 
inspiration, melody, brilliancy, ecstasy, rhythmical 
flow, dignity, sweetness, magic, and charm. We find 
in him now “artistic imagination and spiritual rapture 
coupled with vital and dynamic love for action.” frje 
is always ready to realise the associations suggested 
by objects. He perceives, imagines, conveys, exhorts, 
ennobles, and exalts. He marks and makes others 
mark; he revels and invites others to share the joy, 
he weeps and asks others to shed tears, he longs to 
live and exhorts others to do the same. Realities 
are reflected into many glowing colours through the 
prism of his genius. He hints and suggests, embel- 
lishes and adorns, expresses as well as mystifies. 
Iqbal of this period, in short, is found surrounded by 
the halo of resplendent glory. 

Whilst in the first period Iqbal longed to 
have the superficial eyes of the nightingale, in the 
second he wished for the scientific eye, which can 
only probe things to the extent of “ the colour and 
the fragrance.” But in the third stage the poet 
cvdtivates a vision that goes to the innermost realities 
of things, and is only arrested by their very core. 
The first stage merely represents sentimentality, the 
second only predicates, but the third holds up to 
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gaze. At first he wanted to have subjective and 
objective interpretations of things, but now he longs 
for the absolute. Iqbal says :— 

J—i ijS*) 

jJA 1 ^ y i jÅ 1 jia J ' Le 

“ This world of monntiuns, woods, oceans nnd lands, 

Only pred ic.i tos tlmigs ol iUelf, wlnle wliat vie want is 

vision.’’ 

It is not the relative viewpoints of the subjec¬ 
tive or the objective—but the absolute standpoint that 
the poet now wants. 

In the same way where before Iqbal remained 
contented with attributes alone, he now longs to 
have the corpus itself. Where before he exhorted 
us to create the attributes of God in ourselves, he 


now says:— 

OULfi L Jj LuJ jj yc yC J yQ 

o f jo y f JJij J 

c-A® Li c_jjjf ? 

r I - i f jj l a u « 0 f 

“ TheFftithful does nol rest contented with attnb utes, 

Tlic I’iophct did not rist in ]>mco nntil he hud seen the 

corpus , 

Miraj is nothing hut nn outcoiue of the disire to see tlie Be- 

ioved, 

It is the trial of ono’s xnettle in the very preRonce of the Be- 

loved.” 


What Iqbal of this period wishes the world to 
be is best illustrated by the following poem con- 
tained in the 7a abur, in which he addresses the 
reader thus:— 
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d3? r*j i Jr* 

d3j* j f 1 djj* 

y£y ri b j j s* 

c/ \jW jy' y d^3J L r~*' 
d* cJ^* 1 ^ *j f drf L *ri ** 

C^u,f 

f—> JJ J j f 

r/ AiiL * ar •* 

j**j* yi>V j' (J^j'i /j/j 

b*" dJJ •** ’ JJJ**? ^ ttJ 

“ Thou art a H\\ord, come out ol tko sciabburd, 
dorne out of tko scabburd, come out of tlie scabbard. 

Reinove the veil from tliy potentialitiea, 

And get hold of the Moon, the Sun, and tho star«. 

Jllumme thy mgkt witli the ligkt of fuith, 

And tako out of tliy sleeve “ the Dazslinjj Iland." 

Ho who haa opened his eye on the heart 

Hhb sowcd it spark and reapod the hurvost of the MiLky way. 

tiet a broken spark from my inner self, 

Aa I poaaesa boiling biood like Rumi: 

Or get fired with modern civilisation. 

Illumine thy outside, but die witkin.” 

Such then is Iqbal, the mouthpiece of Muslim 
Fraternity, about whom Rumi is made to say in 
the Javidnama:— 

/■il'*) ‘-b a - 

fj Lxlo j ooa. 

j»fghfc,)J jjfiJjJ gj* j j Ift / J au» 

! j*t ^ J^&ui jji I 



1 |*® 3 ty j t tj* 

!Se has addresfceed the worfd affeer tlie fashion of the smful, 
He haa styleil the hoane as ti\é idol, and Paradise as the tem¬ 
pi« of idols 

1 have marked flames m the waves of his smoke , 

1 have seen Ood m his pi ostrationa. 

Love makes him c py every mo&énthhe tlie finte, 

Separation from as well as association with the Beloved both 

take awav his bttath.” 



